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I 
A Spirit Haunted World 


To borrow a phrase from author Gordon White, we live in a spirit haunted 
world. The unfortunate thing is that the vast majority of us are conditioned and 
pushed towards avoiding this reality. Ancient peoples, and even relatively recent 
premodern people, understood that the world was alive. This life is a beating 
pulsating rhythm of spiritual force which underwrites the world, and teaming 
within it are countless forms of life. We are one form of that life, a whole host of 
human spirits, inhabiting bodies to more easily interact with the physical world of 
nature. There are also many other sorts of spirits, humans who are disembodied 
like the dead or the ancestors, and the saints. There are spirits of the natural world 
like the elementals, and nature spirits. There are spirits whose society is in some 
way like that of humans — spirits like the faeries and the djinn; and other spirits 
from more ephemeral places like angels and demons. 

Many of us have moments in our lives where we encounter these spirits, or 
the phases of reality in which these spirits reside, incidentally or by accident. 
Some people write them off, others are afraid of them and bury them away. But 
some people recognize their reality, and of those that do some are inspired to look 
for more, to understand that contact, or initiate it themselves, possibly even to use 
it for their benefit or for the benefit of those around them. 

In traditional cultures some people naturally found ways to interact with 
these spirits, who may have been more prevalently in communication. Other 
people through their experiences, or through initiations, or through the conditions 
of their birth gained greater power and authority to mediate the world of the 
spirits and the world of mankind. As we move through history many cultures 
retained this interaction with the spirit world. In Europe under the sway of 
Christianity these interactions became formalized and specialized amongst 
clerical sorcerers within the priesthood, but like most cultures with formal 
functionaries who worked with their spirits, folk magicians, witches, and 
sorcerers remained who worked with a broader range of the spirit world, and less 
formally with those parts which were held officially for the priesthood. 

Ultimately the European consciousness turned from this apprehension of 
the spirit world. Once siloed by the Church spirit communication became an easy 
target to malign. First the Church insisted that illicit spirit contact occurred with 
devils who would lead people astray and do harm. Later as Protestantism 
maligned the deeper spiritual nature of the traditional Church and its adherents as 
superstitions and misunderstandings of allegories, the Church modernized and 
turned from the spirit world. The Devil became an idea rather than a person and 
the demons became symbolic explanations for afflictions, angels resided in 
heaven but didn’t directly speak with us, and faeries were the stuff of stories for 
children. Materialism had its first stirrings and under the impact of European 
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colonialism the Protestant ideal of a cold dead world spread. 

Still, in the New World people protected their beliefs, finding new ways to 
express and explore them. New religions and magical traditions developed 
blending African, European and Native American magic and religion. In Africa 
traditional religions and views of the spirit world survived, although often 
impacted or reduced by the presence of Christianity and Islam. Similarly in India 
and Asia, traditional religions survived with various levels of impact experienced 
due to European modernity and its materialist view. Even in Europe, and the 
Christian European portions of the American populations, many people still 
recognized that they experienced encounters with the sacred and the spiritual. 
Modernity’s accomplishment in some degree was convincing people that people 
believed in a materialist worldview more than it succeeded in actually creating 
one. There is even new research supporting that view, that materialism never truly 
became the core belief of our modern globalized world view. 

Even if materialism didn’t fully take over it definitely had its impact, 
along with the insistence that rationalism requires avoiding empirical data that 
isn’t sourced in a particular way. So as the Western World woke up from its 
Protestant doldrums it and realized it needed magic, we developed a new magic. 
Europeans blended masonry with what knowledge they had of medieval and 
renaissance magic, and with the mythology of European magic to create the early 
continental wave of revival Rosicrucianism and occult Christianity. This 
eventually led to the French diabolists who created imagery that inspired Crowley 
and early revival witchcraft. But most of the substance that impacted us within the 
anglosphere came from the Golden Dawn. This developed that magical masonry 
to a new level using early anthropology and questionable history and mythology, 
and incomplete access to occult texts, to create the best possible synthesis of 
material they could. The Golden Dawn then gave us Crowley, Regardie, and Dion 
Fortune who took that anthropological masonic magic and blended it with new 
ideas in psychology, and tried to make it fit a rational modern world by turning 
spirits into expressions of our own psyches, and by explaining magic in terms that 
looked like science. 

Decades of Wicca and NeoPaganism pretty much continued the approach 
Crowley, Regardie, and Fortune laid the groundwork for. So did the OTO, 
revivals of the Golden Dawn, and other ceremonial magic organizations. Chaos 
magic went the furthest in grounding modern magic into a psychological and 
scientific terminology. To a degree it advocated a sort of nihilism in which even 
the psychological view wasn’t wholly “real” but rather was a pragmatic and 
useful approach like all other not “real” approaches. These other “models” 
included things like interpreting magical agency as energy or as actual spirits. 

Now, about one hundred fifty years into the occult revival things are 
changing. Magicians are returning to an animistic view and are embracing the 
reality that our world is alive, and that we are not the only spirits out there. I think 
there are several factors involved in this. For one we have access to a lot more 
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information on magic than previous generations did. So many more historical 
magic books are published now. Many old editions are digitized and available for 
free download. Contemporary magicians can post their journals online, or discuss 
their experiences in forums or on websites. We have a sudden huge influx of 
information both historical and current. It shows us on a constant basis that those 
moments we might have incidentally experienced which make us think “hey 
maybe there’s a world of spirits” or at least “maybe there’s something more” 
aren’t rare isolated moments. We can even begin to see patterns in these 
experiences which support their reality. We can begin to know people and trust 
them and trust their experiences and say “well, there seems to be a reason they 
believe the spirits are real and are not parts of my broken psyche.” 

I think in addition to the huge flow of information, there is an age element. 
Magicians who fall within Generation X were largely able to gain access to magic 
in their teen years on some level, whereas in earlier generations it was sometime 
in adulthood, often after you had normal day to day life things settled and 
established. They had access to particular groups of people, maybe a few books, 
and so they did things and viewed things in the way presented to them. Starting 
younger and at a time with more occult publishing, and in which there were more 
groups and people moved between these groups, GenX got exposed to more 
views and did so within a culture of experimentation and a “do it yourself” 
mentality which rejected simply accepting things for what they are. With this 
experimentation and this broader range of time it’s only natural that they 
eventually arrived at the discovery of the spirit world. 

For those of us who are Millenial magicians we began our exploration of 
magic often in our pre-teens, with access to the internet. We had easy access 
forums on AOL and Compu-serve and the magicians who conversed there. We 
downloaded vast collections of tidbits of magical knowledge within a hypermedia 
stream of information — that same hypermedia experience which shaped our world 
view and presented us with an awareness of an interconnected world, an almost 
living web of phenomena and experiences which often interact and shape each 
other despite seeming distinct. Such a world implies a living world teeming with 
spirits. Even if it didn’t, entering into magic before we needed to concern 
ourselves with materialism and a rationalized scientific approach we had no 
reason to convince ourselves the world and magic were anything other than what 
they are: alive and filled with spirits. 

So magic in Europe and the Americas amongst those experiencing magic 
through a European lens, has finally begun a return to its roots. We get to learn 
from living traditions who have maintained cultures that embrace the idea that the 
world is alive with spiritual forces and beings. We get to sidestep the nascent 
anthropological and historical errors which were embraced by 19" century 
magicians, and dive deeply into new translations of forgotten historical texts, and 
read accounts of living cultures explored by people who understand the need to 
engage them on their own terms. We get to listen to people whose peoples have 


11 


survived colonialism explain their traditional lifeways from their own 
perspectives. We live in a time which is miraculous from an information 
perspective. So we are finding whole new ways to appreciate what our magical 
heritage could have looked like, and we are able to find ways to explore what it 
can become. 

Personally, I experienced my early childhood with bits and pieces of 
magic and then as a pre-teen began engaging it as an actual study and practice 
which has continued over the last 25 years. My magic started with the spirits in 
the world around me, and so even beginning to study magic in Neo-Pagan books, 
and then through modern ceremonial magic, I have always engaged the world 
with an animistic view. Even with that view, my magic for a long time was still 
colored and shaped by systems that did not view the world that way, and that was 
stifling. In the last ten years or so as the magical community has begun to share 
and experiment more with the new information we have I have found such a 
deeper experience and so many simpler yet more powerful and effective ways to 
work magic. 

Magic today reflects the opportunities for growth and learning that we 
experience by living in a way which engages spirits in ways which make sense for 
those particular spirits. It lets us understand magic can be more effective by 
engaging types of spirits who make sense for the particular goal at hand. Even 
more powerfully we can understand our work in the context of all the various 
spiritual forces which inhabit our personal chunks of the world. This book will 
talk largely about that, about how to understand these spirits, how to engage them, 
how to live with them, and how to put it all together. 

Beyond what we’ discuss though, there is a next step for us to consider 
as magician building relationships with the spirits. As we revive and reshape our 
magical practices and our personal awareness, how do we revive and reshape our 
culture and our cultural awareness? If we living in a living world elements of that 
reality call upon us to address the world’s experience of humanity. That 
experience 1s colored by the acquiescence towards materialism. 

As magicians we can on some level live our lives, function as everyone 
else and hold their same apprehension of the world. Then when we step into the 
circle and change into our robes and rings we change into the worldview shaped 
by how we see the world from within that circle. We engage the spirits, do our 
magic, and then go back to our day to day lives. It can be easier that way, but it 
can also essentially reduce to playing dress up. Ultimately to truly explore this 
magic, and truly build a relationship with the spirits that empowers them to work 
with efficacy in our lives that relationship and that reality has to be part of our 
general awareness. 

When the spirit world is part of our general awareness the choices of those 
around us in regards to the spaces inhabited by those spirits begin to come into 
view. The relationship our neighbors have with their ageing parents extends to the 
relationship we perceive our neighbors not having with their dead. Our 
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community forgetting its marginal people begins to encompass our community 
forgetting the old cemetery that isn’t in use and so the dead their have no living 
relatives who knew them and so they too become marginal and forgotten. The 
new property management team clear cutting the wild wood, or tossing trash in 
the stream that runs by the office park, draws our attention to the now agitated 
nature spirit residing near our place of work. Even walking outside and 
considering our upcoming yardwork tasks might become a consideration of how 
to introduce ourselves to and maintain relationships with the spirits who live in 
our back yards. 

Magic in a spirit haunted world isn’t just a pastime or an isolated activity, 
it is woven into the fabric of our day to day experience. It should be this way, it 
needs to be this way. When we live it this way earnestly, and when we establish 
right relationships with those non-human and non-embodied persons who dwell 
within our lives, we begin finding that our magic works better, and sometimes 
that the lifestyle itself leads to manifestations which we can instantly understand 
as magical even if they weren’t ones we consciously or actively planned. 

Just as magic isn’t an isolated activity in our lives, the reality of a spirit 
haunted world isn’t just an isolated subjective view that we choose; it is the actual 
reality of the world in which we and our brothers and sisters reside. As that reality 
weaves into our culture we should see a world more obviously alive with spirits as 
they are engaged by us and as their experience is brought into closer tie with our 
own. As that thread weaves into our cultural fabric I can only imagine a world 
which is not only more beautiful, but also dramatically more magical and 
ultimately much more interesting. 
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II 
What Is Conjuration? 


As mentioned in the previous chapter we will be discussing several types of 
spirits and the appropriate ways to interact with these spirits. While the original 
project from which this work stems had the same goal, the original project was 
more generalized and therefore less nuanced exploration of the spirits than 1n this 
present volume. I called that collection of essays “A Beginner’s Guide to 
Conjuration.” This seemed appropriate because conjure or conjuration tends to get 
used to describe any sort of magical interaction with spirits? But is this accurate? 
No, not really. There are some spirits we would conjure, and some we wouldn’t. 
There are some spirits where depending upon the circumstances we might conjure 
them or we might use some less formal means. There are some which should only 
be dealt with through conjuration and others for whom it might be completely 
inappropriate to conjure them. The spirit world is big and varied and often 
involves overlapping but distinct arenas to form our manifold existence. 

So in this vast world is conjuration the vast a term we often treat it as? If 
not, what does it actually mean and how does that meaning relate to what we’ll be 
doing? 

Conjure has become a fairly evocative word in modern English. In fact it 
is sometimes used figuratively to describe cleverly crafted language evoking 
images to the mind of the reader or listener. Despite its figurative meaning, most 
people are also familiar with the word's connection to magic; conjure, at times, is 
even taken as a synonym for magic itself. We think of the word as indicating 
calling up occult forces, spirits, or magical effects, or perhaps simply the exertion 
of control over fates and destinies by a magician. We call magicians conjurers and 
apply the word to magicians of all sorts — it could refer to a clever snake oil 
salesman, or a stage magician, but we might also mean a sorcerer consorting with 
spirits or using incantations from ancient books; we may mean a root worker or 
two headed doctor selling folk remedies and spells. For being a word which 
reflects a particular sort of magic, we give it a wide range of meaning in modern 
usage. It’s actual meaning makes it more narrow in describing magic, while 
giving us insight into the necessary parts of certain types of spirit work. 

The word conjuration comes from the Latin word “conjurare” which itself is 
roughly a synonym to “exorcismus” from which we take our word exorcism. 
According to Dr. Francis Young — who translated and published The Cambridge 
Book of Magic, and also authored the only English language history of exorcism, 
A History of Exorcism in Catholic Christianity; the word exorcism comes from 
the Greek word “exorkismos” which itself comes from the Greek word “horkos.” 
Horkos means “oath,” from horkos we get the word horkizein and then ultimately 
exorkismos, meaning to bind by oath. The word exorcism therefore, at least in its 
origin, refers to the act of binding a thing to a particular oath. Dr. Young 
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elaborates that the word refers to binding by an oath made in the name of the 
gods, such that if you disobey the oath the gods will punish you; essentially 
exorcism 1s accomplishing something by the application of divine authority or 
power which is used to enforce an oath. The word horkos itself was even used as 
the name of a god or power able to enforce these oaths. 

Conjurare and exorcismus were originally used somewhat interchangeably. 
Conjurare itself is also a compound word coming from “con” meaning together or 
with, and “jurare” meaning to swear, so the Latin “conjurare” initially included 
the idea of binding things together by oath, such as to make a conspiracy, and this 
eventually became the meaning of the Old French form of the word. Interestingly 
in both French and English history we see a significant conspiratorial element to 
magic. Magic often had implications for politics and was involved in conspiracies 
against both the French and the English crowns, for differing reasons. As 
interesting as that element is, it really doesn't have much to do with what we're 
exploring, the Middle English return to the meaning of “swearing an oath” 
informs us a little more than the idea of conspiracy. 

In contemporary English, conjuration is often used to describe calling forth 
a ghost or spirit and exorcism is often used to describe banishing a spirit or ghost. 
In an interview with Gordon White, Dr. Young explained: “in fact it's impossible 
to distinguish in any meaningful conceptual way between conjuration that is done 
by ritual magicians and exorcism that is done by Christian clergy. The two are the 
self-same identical activity.” Historically, again, the words were interchangeable 
and if we look at this history of magical rituals of conjuration and Catholic rituals 
of exorcism they overlap and inform one another. Significant elements of the 
traditional instructions to a priest performing an exorcism, as well as records 
describing the practices of medieval clergy, show that priests recognized the 
ability to use the rite of exorcism to command spirits, or demand information 
from them, not simply to send them away. This overlap in their nature goes back 
to the etymology of the words, both meaning binding with an oath. 

Exorcism and conjuration are specifically forms of magic in which we use a 
divine power, typically this power is applied through a name or sign of God, or of 
some god or angel or spirit who would have command, influence, or power over 
the spirit being conjured. So when a spirit is called in a conjuration we use a 
name, or series of names, of God to compel the spirit to appear. Then we use the 
power of that name and its authority and ability to enforce an agreement we make 
with the spirit. This agreement made under the authority of a name or sign of 
divine power is the binding of the spirit. Thus conjuration, or exorcism, 1s 
specifically compelling a spirit's appearance for the purpose of binding the spirit 
by a divine name such that the spirit must honestly answer questions posed by, or 
authentically work to manifest the request of the exorcist who has bound them. 
This may include within the agreement offerings which the exorcist pledges to 
provide in exchange for service. This in a nutshell is exorcism or conjuration. 

So, with that in mind, we probably aren’t conjuring our ancestors. We might 
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conjure a faery or we might approach them another way. Depending on what you 
include under the heading of “nature spirits” you might not be conjuring them, or 
you might be conjuring some but giving offerings to and building relationships 
with others. If you’re working with demons, and sometimes even with angels, you 
probably need to approach it through conjuring. So it varies. While we are going 
to look at building relationships with spirits and several types for whom that is an 
option, several spirits we’ll discuss are ones where conjuration makes sense even 
if not for all interactions. So our next two chapters, before we get into the meat of 
the text, will explore the history of conjuration and an explanation of its trends 
through history and how it relates to but also is separate from a lot of modern 


variants. Particular as regards modern Solomonic magic and the Solomonic 
textual tradition. 
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Il 
An Historical View of Conjuration 


So again, exorcism and conjuration are the same. Historically we can find 
examples of exorcism or conjuration in the ancient world well before the advent 
of Christianity. I recently read an Akkadian exorcism from around 700 BCE 
which followed the same pattern of calling upon a spirit and then binding the 
spirit by virtue of a divine power. Conjuration wasn't a new thing when Jesus 
came on the scene and used his power to cast out spirits and set an example for 
his followers to do the same in his name, it wasn't new when Solomon conjured 
spirits to build the temple, and certainly not when magicians began attributing 
their magical methods to him. To illustrate this, let’s take a look at a few 
examples from different cultures and time periods. 

In the first chapter of Chaldean Magic: It's Origin and Development by 
Francois Lenormant he presents a spell from the 8" century BCE which has the 
purpose of binding all manner of demons who might afflict the caster. The spell 
survives in incomplete forms in both Assyrian and Akkadian. It presents a very 
early example of conjuration. The demons are described either based on their 
attributes or residence or on what effects they cause. Once the demon was called 
upon the magician called upon the Spirit of the Heavens, and the Spirit of the 
Earth to “conjure” the demon. Here is the first segment of the spell as an example: 


“The wicked god, the wicked demon, 

the demon of the desert, the demon of the mountain, 

the demon of the sea, the demon of the marsh, 

the evil genius, the enormous uruku 

the bad wind by itself, 

the wicked demon which seizes the body which disturbs the body. 
Spirit of the heavens, conjure it! Spirit of the earth, conjure it!” 


The spell is not what your average person today might think of as a conjuration, it 
is not an attempt to call upon a spirit to ask it questions or make it do something, 
but it does call upon a spirit to control it. Specifically, it controls the spirit by 
means of calling upon divine figures to bind the spirit. This formula is more 
similar to the apotropaic form of exorcism that we see in Catholicism in which an 
afflicting spirit is subdued by a god. 

In the first century Statius produced a Latin poem called the Thebaid which 
was based at least in part on a Greek Homeric epic of the same name, which, for 
the most part, no longer exists. The poem deals with an assault on Thebes by the 
heroes of the city of Argos. In one segment the poet and sorcerer Tiresias conjures 
the shades of the dead by means of calling upon Hekate. The segment, which 
appears in the fourth book of the twelve volumes of the Thebaid, is interesting 
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because it contains several elements similar to what we see in Medieval and 
Renaissance grimoires, or books containing rituals of conjuration. For those 
familiar with them these elements which I will highlight from the Thebaid will 
look familiar, for those less familiar with rituals of conjuration, we will explain 
some of these as we continue forward. The items which stand out to me in the 
Thebaid are: 


1. A circle of spears, reminiscent of the circle of swords in Liber Juratus 
2. A virgin scryer as we see in later magical texts frequently 

3. Appeal to heavenly powers to command spirits 

4. Comparison to other sorcerers and their success in the conjuration 

5. Threats used on the spirits when they don't show up 


As early as the Hygromanteia, a Byzantine grimoire in the Solomonic cycle which 
survives from the 14" or 15" century and may have its origins as early as the 9" 
century, we see virgin scryers in the form of young boys used to see and 
communicate with spirits on behalf of the magician. These appear in other later 
grimoires as well, notably in the French version of the Abramelin. The 
Hygromanteia also uses knives set into the earth in a ritual for binding spirits to a 
skull, later in 13" century Liber Juratus we see circles made of swords stuck into 
the ground, whereas most grimoires simply use the sword to trace the circle, but 
the Thebaid suggests with its image of spears forming a circle for conjuration that 
bladed weapons may have been used for this purpose back into antiquity. 

The last three items are the most significant to our discussion of 
conjuration. Tiresias called upon Hekate and other divine powers to command the 
spirits he needs. Tiresias also makes reference to his past success and the 
successes of other magicians. We see in many grimoires an association with past 
heroes of magic. Frequently it is simply pseudepigraphic — the grimoire being 
named after some early magician of myth. In some instances, as well as in Church 
liturgy, the use of heroes in the grimoires is a further appeal to power over the 
spirits by means of asserting that the magician has the same power over them that 
previous magical heroes did. Finally, like the grimoires, Tiresias threatens the 
spirits for their disobedience and delaying to arrive. The threat against them is the 
essential nature of the binding conjuration, should the spirit fail to perform its task 
there is a consequence based on the divine enforcement of the pact, but there is 
additionally the element of utilizing magical means to cause pain to the spirit if it 
is disobedient in the attempt to conjure it. Although these elements appear in a 
fictional account, inspired by myth, they show us that these magical elements 
occurred in the European cultural consciousness as early as the first century, and 
may have been similarly described in an earlier poem dating as early as the 8" 
century BCE. 

The Greek Magical Papyrii are a collection of rituals, spells, and magical 
instructions which were written down in Hellenized Egypt. The exact nature of 
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their origin is open to speculation, most likely the individual pieces were 
originated by different people at different times since there is redundancy, several 
different cultural elements, and spells which are very similar but with slight 
inconsistencies and variations that suggest a common origin but movement 
through various copyists and workers before being collected into this collection. 
The collection itself may have been assembled by a single magician or group of 
magicians. Over all it is indicative of magic in the Mediterranean roughly from 
the 1‘ through 6" centuries CE. Some of the spells included reflect elements from 
much earlier Greek and Egyptian magic, and several provide elements which 
occur in later European texts on magic. 

In the last decade or so more and more people have turned to the Greek 
Magical Papyrii (PGM), as a way of exploring the link between the magic of the 
ancient world and the medieval magic of the early grimoires. It is often suggested 
that pieces of the magic we see in the grimoires are a combination of elements 
from the PGM, the early Solomonic texts such as the Testament of Solomon, 
Arabic magical practices, and the Exorcism rites of Roman Catholicism. This 
view is somewhat problematic. The Arabic magical materials are largely a 
continuation of Greek Magic, and the Solomonic elements found in Byzantine 
Magic are likely also a continuation of this Greek magic. The elements which 
Roman Catholicism offers existed in this same magic we see in the PGM and in 
other earlier places. There is not really a discreet set of systems which each offer 
something to the grimoires but rather an entangled series of methods each 
refractions of some earlier concept which influence each other until they come 
back together in the European systems of the middle ages. 

The PGM itself not only provides examples of magic which show pieces 
that eventually show up in the grimoires, it shows examples of conjuration and 
even some set in ritual structures that look like those of the grimoires. Clear 
examples of conjuration in the PGM include PGM IV 1227-1264, “Excellent Rite 
for Driving Out Demons”: 


“Hail, God of Abraham; hail, God of Isaac; hail, God of Jacob; Jesus Chresteos, 
the Holy Spirit, the Son of the Father, who is above the Seven, who is within the 
Seven. Bring [AO Sabaoth; may your power issue forth from him, NN, until you 
drive away this unclean daimon Satan, who is in him. I conjure you, daimon, 
whoever you are, by this god, SABARBARBATHIOTH 
SABARBARBATHIOUTH SABARBARBATHIONETH SABARBARBAPHAT. 
Come out, daimon, whoever you are, and stay away from him, NN, now, now; 
immediately, immediately. Come out, daimon, since I bind you with unbreakable 
adamantine fetters, and I deliver you into the black chaos in perdition.” 


The prayer is a great example of apotropaic exorcism, or an exorcism intended to 
work as medicine, to remove an evil influence or force that is harming a person. 


This is the same idea we see later in Roman Catholic exorcisms, in Greek 
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Orthodox exorcisms or in any other system by which a divine power is called 
upon by a magician to drive out an evil or afflicting spirit. The various names or 
manifestations of divinity are called upon, the authority of divinity is referenced — 
that God who sits above and within the Seven; a sacred name is used to command 
the spirit and the spirit is bound in that name and identified as the adversary 
afflicting the client. The spirit is further bound by a god using barbarous names to 
exert the god's magical power over the spirit, and ultimately through the control 
given in this binding it is cast into a place of punishment to exclude its power to 
afflict from further harming the client. 

Another more famous conjuration applied in this same apotropaic fashion is 
the Stele of Jeu The Hieroglyphist, PGM 96-172, more commonly known as The 
Headless or The Bornless Invocation. The modern interpretation of the ritual has 
been to conjure the Holy Guardian Angel, based upon the idea that the Holy 
Guardian Angel gives authority over other spirits. Ironically in the systems which 
utilize this ritual for this purpose they focus on the Holy Guardian Angel as the 
soul of the magician who teaches him his True Will. In the original usage the 
Holy Guardian Angel taught the magician to conjure spirits by means of the angel 
and gave the authority to navigate commanding them so as to receive familiar 
spirits from them and willingness to perform certain magical acts on his behalf. 
The Holy Guardian Angel had a similar function to the daimon or intermediary 
who would communicate between the magician and other spirits and coordinate 
spirits to work in his endeavors. The Stele of Jeu implies this relationship with the 
passage: 


“Hear me and make all spirits subject unto me so that every spirit of the 
Firmament and of the Ether, upon the Earth and under the Earth, on dry land and 
in the water, of whirling air and of rushing fire, and every spell and scourge of 
god shall be obedient unto me.” 


The verbiage when tied to the various divine names would be a form of 
conjuration. Such a conjuration for general command of spirits would be suited to 
the idea of connecting the magician to his Angel, but that is neither the original 
intention of this passage, nor of the conjuration itself. This passage was originally 
written as part of a preparation for performing the conjuration, but in the Golden 
Dawn and Aleister Crowley versions that have become popular in modern magic 
this passage is used as somewhat of a refrain as if it is the purpose of the 
invocation. In the original the names are used with these commands: 


“Hear me ARBATHIAO REIBET ATHELEBERSETH ARA BLATHA ALBEU 
EBENPHCHI CHITASGOE IBAOTH IAO, listen to me and turn away this 
daimon...” 


..and... 
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“Holy Headless One, deliver him, NN, from the daimon which restrains him...” 


This second one is repeated several times, the Lord is called upon to save the soul 
of the individual for whom the exorcism is being performed. Over all the series of 
conjurations follows a repetitive pattern of calling upon more and more divine 
names and using those divine names to bind the spirit from remaining with the 
afflicted. 

Not all conjurations in the PGM are for the purpose of expelling an 
afflicting spirit. Much of the magic in the PGM is done by means of spirits and it 
covers numerous purposes. It is an excellent example of the diversity of spirit 
magic and the ability to apply the power of conjuration for acts closer to spell 
work rather than for the purpose of evocation and questioning a spirit. 

As mentioned, there are examples of magic in the PGM which feel 
structured in ways similar to the magic of the grimoires. PGM IV 930-1114, 
“Charm That Produces a Direct Vision Prayer for Divine Alliance,” which is a 
composite of other types of spells we find in the PGM. The spell begins with 
instructions to wear a particular sort of robe and for the magician to be crowned 
with a spray of olive branches and to hold a talisman inscribed with a number 
representing a barbarous name and wearing a phylactery of protection. The robe, 
the crown and the lamen which we see later in Solomonic magic are essentially 
foreshadowed here. The space is marked out with strands of cord making a cross 
and in the center is set a circular mat. The magician begins with a prayer to 
receive alliance and support from a god who he asks to remain with him and to 
reveal all that he asks as he performs the charm. He then conjures the light and the 
god within the light to rouse and send forth its daimon to inhabit the fire of the 
lamp, the light is then retained by a spell to resist the darkness which occurs when 
a god is invoked through the god bringing spell. The god bringing spell takes the 
place of the conjuration of the spirit in later Solomonic work, and is followed with 
a spell to further call the spirit if it delays in arriving. The spirit is greeted ritually 
and then prevented from leaving. Once the spirit has provided the vision the 
magician dismisses the spirit and then dismisses the light. The ritual 1s not 
identical to the rituals we find in later grimoire magic but it shows a very early 
model for the same structure. 

Again the Greek Magical Papyri offer a wide range of magical goals and 
methods to explore and should be thoroughly explored by the magician. In our 
case we've explored a few examples to contribute to our understanding of 
conjuration as a specific act, binding a spirit by means of a divine name, which is 
contextualized in various magical approaches throughout history, many of which 
have elements of overlap. Beyond that we do not have space in this text to 
thoroughly explore the Papyrii, but they may be found in The Greek Magical 
Papyri In Translation edited by Hans Dieter Betz, further exploration of them can 
be found in Stephen Skinner's book Techniques of Graeco-Egyptian Magic. 
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The movement of conjuration into the medieval world and the grimoires 
with which we are familiar stems from the institution of Christianity and the 
association of the power to conjure, or exorcise, with its priesthood. Dr. Francis 
Young points out that Jesus did not actually perform exorcism because he cast out 
demons using his own authority as God. Jesus's followers were granted the ability 
to perform exorcism in his name and so it was established that the Christian 
priesthood would inherit the power of exorcism. Just as Talmudical legends of 
Solomon establish him as the consummate sage, which in antiquity included a 
mastery of magic and the ability to command spirits, the Book of Acts provides 
legends to show that Christian clerics were powerful exorcists. 

The story of Simon Magus depicts a sorcerer from Samaria who had 
bewitched the people so thoroughly that they believed he was the manifestation of 
some divine power. They held him regard and paid riches to him until Philip came 
to Samaria and preached the gospel. The people saw the wonders which Philip 
was able to perform, as did Simon, and they believed that which was preached 
and became baptized, but they were not joined by the Holy Spirit. Peter and the 
apostles heard of the conversion in Samaria and came and prayed for the Holy 
Spirit to come upon the people and they laid hands upon them to impart its virtue. 
Simon saw this and realized that having the power to transmit the Holy Spirit 
gave them the power to perform their miracles. Simon attempted to buy this 
power and was rebuked by Peter and told to repent, which he seems to do because 
he asks Peter to pray for him. In the Book of Acts (Chapter 8) this is the extent of 
the story of Simon Magus. It serves to point out the power and authority of Peter 
and the apostles and the ability to work greater magic than magicians who do not 
have the power of the Holy Spirit or the name of Christ. This message is 
compounded in later sources in which Simon does not repent but tries to 
demonstrate his prowess in magic and is later defeated by Peter, or by Peter and 
Paul, and in the process either dies, or is turned on by the people and then dies. 
The story echoes the magical battle of Moses with the priests of Egypt to 
demonstrate the primacy of the new magic, which after all, the story admits is the 
method by which people are converted. A more positive variant occurs later in the 
stories of the conversion of Saint Cyprian of Antioch. 

At the time it would have been assumed that Simon's miracles were 
performed by the virtue of demons, or daimons. When he levitates to show his 
superiority to Peter and Paul it is by means of being carried aloft by the spirits in 
his command. This process, transvection — by which a magician is made to appear 
to fly by means of a demon; later became a central element of witch folklore. 
Peter and Paul being able to kill Simon by causing him to fall was intended to 
illustrate their greater power over the spirits bound to serve Simon. Simon, it 
would be assumed, had bound these spirits by means of Pagan daimons and gods, 
but the power to exorcise in the name of Christ, by those in possession of the 
Holy Spirit, gave a greater and instantaneous command of these spirits. Again, 
this story can be compared to that of St. Cyprian and St. Justina, in which 
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Cyprian, perhaps one of the greatest magicians of his time, 1s defeated by the 
piety of St. Justina when she makes the sign of the cross and calls upon the name 
of Christ to turn back the demon bound to his command. 

Early Christianity existed in a world alive with spirits — as do we, but they 
were more fully and constantly aware of the impact of living in such a world; and 
so demonstrating that the new religion had superior magic, had the power to 
command those spirits and apply divine authority as medicine against the 
affliction of the spirits which caused illness, mental disorders, loss, and suffering, 
was a key element in winning over the people, perhaps more so than the promise 
of an afterlife of happiness in contrast to the suffering of the world. 

The story of Simon Magus in the Book of Acts demonstrates an element of 
Christian magic which we see also in earlier sources. The magician is conjoined 
by some divine grace or sanction which gives him the power to use divine names 
to conjure spirits. In the Book of Acts this is the investiture of the Holy Spirit 
which Simon Magus wishes to buy. In the Greek Papyri we see this in some of the 
initiation rites or the rites to obtain a daimon, but we see it very clearly in the spell 
for divine assistance in the example given above, in some of the verbiage of the 
Stele of Jeu where the magician takes on the presence of the God, or in the 
Mithras ritual in which the magician navigates his way towards elevation to the 
realm of the Gods to share in their nature. Christianity makes the process simple, 
become invested with divine authority by a Bishop. The link between the 
sacrament of Holy Orders and the power to command spirits is implied right there 
in the story of Simon Magus. 

This need for authority to use the name and the distinction against those 
who use the name without authority is highlighted in the story of the sons of 
Sceva the priest, which is relayed in Acts chapter nineteen. Sceva was chief of the 
priests amongst the Jews and he had seven sons. He and his sons began using the 
name of Christ to perform exorcisms on those afflicted by demons. They would 
say, “I adjure you by the name Jesus, whom Paul preaches.” In the story given in 
Acts they attempt this over a demoniac and the spirit responds “I know Jesus, and 
I know Paul, but who are you?” right before it lunges forth and overpowers them. 

The story illustrates that spirits are commanded by means of the name, and 
that clerics who have demonstrated command of spirits may also be powerful 
names to reference in commanding spirits — this gives us the litanies of Saints and 
holy references beyond the name used in the Catholic rite. But in addition to the 
name and in addition to knowing that another cleric was successful, you've got to 
be in the club. You have to have been designated as someone who has this power. 
So when we get to the middle ages those people who are performing conjuration 
in a Catholic context are those who have received a lesser form of Holy Orders 
which made them an exorcist, but not a full priest. Priests also engaged in magical 
practice. When we explore grimoires like the Heptameron we're told that certain 
items must be consecrated within a Mass, Liber Juratus requires routine 
attendance of Mass, the Cambridge Book suggests that a Mass be said in 
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connection with certain acts. Magicians in the middle ages who practiced the 
grimoire forms of conjuration were assumed to be priests or to have a connection 
to the priesthood. This dramatically informs the ritual structures of the grimoires. 
As we move into the Protestant reformation we begin to see some shifts in the 
expectations of the grimoires, and eventually we also begin to see grimoires with 
a slightly darker character which either fit Protestant views of Catholics, or 
Catholic fears of the devil inspiring rogue Christianity. Reginald Scot virtually 
equates Catholicism and Witchcraft in his Discouerie of Witchcraft and of course 
on some level in early modern Britain, yes this equation of the two made sense. 

The Heptameron provides us with a good example of the formulaic overlap 
between Catholicism and the grimoires. When the magician begins the ritual he 
asperges the circle with holy water. The Heptameron doesn't give instructions for 
the Holy Water, most likely because it assumes that the magician is a priest or has 
access to a church. When the priest makes Holy Water the salt and water are 
exorcised to remove any demons or spirits which may afflict them. They are then 
combined together and blessed. This formula of purification through exorcism 
and then consecration through blessing appears throughout Catholic ritual, and we 
see it also in the preparation of items in the grimoires. For example, in the 
Heptameron, the consecration of the fires for the incense. 


The Exorcism: 


“T exorcise thee, O thou creature of fire, by him by whom all things are made, that 
forthwith thou cast away every phantasme from thee, that it shall not be able to do 
any hurt in any thing.” 


The Blessing: 


“Bless, O Lord, this creature of fire, and sanctifie it, that 1t may be blessed to set 
forth the praise of thy holy name, that no hurt may come to the Exorcisers or 
Spectators: through our Lord Jesus Christ, &c. ” 


The prayers are simpler than the Catholic prayers, in which the salt is exorcised 
thus: 


“God's creature, salt, I cast out the demon from you, in the name of God + the 
Father almighty, in the love of our Lord Jesus + Christ, and in the strength of the 
Holy + Spirit. I purify you by the living God, the true God, the holy God, by God 
who created you to be a preservative for mankind, and ordered you to be 
sanctified by His ministers for the benefit of the people who are about to embrace 
the faith. In the name of the Blessed Trinity may you become a saving sign 
empowered to drive away the enemy. Therefore, we beg you, Lord, our God, to 
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sanctify + and to bless + this creature, salt, thus providing a perfect remedy for all 
who receive it, one that will permeate their inmost being. We ask this in the name 
of our Lord Jesus Christ, who is coming to judge both the living and the dead and 
the world by fire. Amen.” 


And the water is exorcised with this prayer: 


“God's creature, water, I cast out the demon from you in the name of God + the 
Father almighty, in the name of Jesus + Christ, His Son, our Lord, and in the 
power of the Holy + Spirit. May you be a purified water, empowered to drive afar 
all power of the enemy, in fact, to root out and banish the enemy himself, along 
with his fallen angels. We ask this through the power of our Lord Jesus Christ, 
who is coming to judge both the living and the dead and the world by fire. Amen” 


The combined salt and water are then blessed with a pretty simple prayer: 


“May this salt and water be mixed together; in the name of the Father, and of the 
Son, + and of the Holy Spirit. Amen.” 


In some instances there are more developed blessing prayers used for the 
combined salt and water. But this, along with the Heptameron illustrate that 
conjuration may occur in small rites within a larger series of acts used to perform 
the overall ritual. 

Weiser Books has released an edition of The Devil's Scourge by Menghi, a 
16" century Catholic exorcist. He was a priest operating during the time of the 
Council of Trent, the great Counter Reformation council. During this time there 
was a great shift in Catholicism. The Reformation attempted to strip the magic, 
the mysticism, the world of spirits, out of Christianity and Catholicism had to 
address its image in light of this. On the one hand Catholicism viewed the world 
as under the attack of Satan and his fallen angels, that his work in the world was 
increasing and causing this upheaval and all of this rebellion against Catholicism, 
nations turning against the Church and shutting down Holy sites. There was a 
need to accept a world with intense spiritual warfare underlying it as a way of 
explaining the assault on the lifestyle and worldview of so many. At the same 
time to survive Catholicism had to consider being a little less magical, a little 
more monolithic. So there was a strange balancing of using magical thinking to 
explain the Reformation and needing to distance from the magical and 
superstitious views which writers like Reginald Scot accused Catholics of having. 

During this time exorcists like Menghi wrote their own exorcisms and 
circulated manuscripts of exorcisms. Various exorcists had differing levels of 
popularity and there was an element of the charisma of the exorcist associated 
with the efficacy of a particular writer's exorcisms. Menghi was one of the very 
popular exorcists at this time and wrote prolifically during a period in which evil 
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spirits were viewed as assaulting the faithful in a wider variety of ways and 
therefore they needed a wider variety of more powerful rituals. The Council of 
Trent to some degree ended this and standardized the Tridentine Mass along with 
standard forms of sacraments and sacramentals, including a standard rite of 
exorcism. 

When we look at Menghi's rites we see litanies of divine names that we no 
longer see used in mainstream Christianity but which are thoroughly present 
throughout the conjuration of the grimoires. We see series of escalating prayers 
using these names to constrain and command the spirits. The rituals written by 
Menghi are all focused on driving out spirits, but the method is the same as what 
we see in the magic of the time. The form of exorcism which follows after the 
Council of Trent abandons the use of magical names and words and focuses on 
the name of Christ, titles for God, and references to Saints and Martyrs. It uses the 
same principles but moves away from the details which would conflate priests and 
sorcerers. Still, the Church understood the similarity between their apotropaic 
exorcism and the more magical conjuration of sorcerers, they understood the 
curiosity of priests and the desire of those committed to a spiritual life to learn 
more about the unseen when faced with potential proof of its existence. So, the 
instructions to exorcists warn repeatedly against doing anything other than 
commanding the demon to retreat, and specifically warns against asking 
questions, conversing with the spirit or asking it for things. Essentially, it warns 
against doing the middle piece of the operation which a magician would use the 
exorcism for, the portion in which he would question the spirit beyond verifying 
its identity — a piece which both the conjuring sorcerer and the exorcising priest 
would do; the portion in which he would ask it to teach him things, reveal things 
to him, show him treasures, or provide for his needs and desires. Studying the 
Roman Ritual will provide a clerical structure and various supporting skills useful 
to the exorcist as well as providing a ritual structure matched to those skills to use 
for comparison. Studying Menghi will reveal the way in which that structure 
played out in the more institutional form of the act during the time in which the 
grimoires were being written. This can give us more insight into what a living 
western system of conjuration would have looked like within its natural religious 
context so that we can make better informed interpretations of the grimoires. 
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IV 
Solomonic Magic: It’s History and Nature 


We've looked at a lot of examples of conjuration over a long period of time, 
and I think we have a fairly clear image of what it is. But what isn't it? Are there 
other ways of working with spirits aside from conjuration? Similarly, what do we 
mean when we say Solomonic magic? Is all magic from the grimoires Solomonic? 
Is all magic involving spirits Solomonic? Or perhaps even all magic involving 
angels and demons? Conjuration has existed in a lot of cultures and approaches, 
but how did those lead to Solomonic magic? There are a lot of questions we can 
ask as we begin to look at the grimoires, the magic of the middle ages and 
renaissance, and the magic from the 19" century through to today. Some of them 
have answers, some don't, but some of the ones that don't have answers we can 
sketch an idea around, and as more and more information becomes available, we 
get closer and closer to answers. 

Before we dive in, the questions as to whether or not all spirit magic or all 
magic involving angels and demons is Solomonic, no. We will discuss many 
types of spirits and many, perhaps most of them, do not fall into the texts of 
Solomonic magic. Even those spirits like angels, demons, and faeries that we will 
find within the grimoires will appear in both Solomonic and non-Solomonic 
grimoires as well as occur in forms of magic that we might not consider grimoiric 
let alone Solomonic. The attention to Solomonic magic has however dominated 
the modern exploration of spirit magic, to the point of at times being treated as an 
umbrella for all spirit magic. By exploring in more detail hopefully we’ ll add 
direction for people wanting to work in that end, while also clarifying what other 
options there are. 

So, let's start with grimoires. When most people think of Solomonic magic 
they're thinking of the magic described in the books we call grimoires. But what 
are grimoires? Owen Davies in his book Grimoires: A History of Magic Books 
defines them as “books of conjurations and charms, providing instructions on how 
to make magical objects such as protective amulets and talismans. They are 
repositories of knowledge that arm people against evil spirits and witches, heal 
their illnesses, fulfill their sexual desires, divine and alter their destiny, and much 
else besides.” This definition is really broad, basically any book of magic would 
be a grimoire based on this definition, although Davies acknowledges not all 
magic books are grimoires. When Davies distinguishes non-grimoires from 
grimoires he notes that magic books which aren't grimoires are “concerned with 
discovering and using the secrets of the natural world rather than being based on 
the conjuration of spirits, the power of words, or the ritual creation of magical 
objects.” From that we can infer that a grimoire is a book of magic focused on 
conjuring spirits, recording words or power, and making talismans. We can still 
find examples of books which describe these things without being a grimoire, but 
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it gets us close to a guideline of what a grimoire is. We might further focus our 
definition by limiting ourselves to work books, hand books (manuals), and 
instructional notebooks which present techniques for conjuring spirits, making 
talismans, and applying words of power along with catalogs of spirits, seals, and 
words of power. 

Generally when most people think of grimoires they think of the Key of 
Solomon and The_Ars Goetia because these were the two that received wide 
publication in the late nineteenth and early twentieth century magical revival. 
Even people who work with grimoires often think there are only a handful 
available. When we look at the holdings of various major manuscript libraries 
there are countless surviving grimoire manuscripts, and in the last fifteen years or 
SO growing interest both academically and amongst magicians has led to a huge 
increase in the translation and publication of these manuscripts. 

If we don't consider the Magical Papyri a grimoire then the earliest 
surviving ones are likely the Sefer HaRazim, the Harba De-Moshe, and the 
Testament of Solomon. All of these have debated ages, but may date as early as 
the fourth or fifth centuries of the common era. The manuscripts which survive 
for them are of much later dates, with the Sefer HaRazim being reassembled from 
various fragments rather than surviving in a single manuscript. These texts 
provide information on spirits and how to conjure them or how to use them in 
spells, and constrain them. By the ninth century we have the Picatrix and Thabit 
Ibn Qurra's De Imaginibus which provide us examples of Arabic astrological 
magic. 

Dating for the next phase of grimoires gets a little fuzzy. During the High 
Middle Ages into the Late Middle Ages we have several foundational European 
grimoires coming into existence which are the basis for many of the later 
grimoires. These grimoires pull influence from Jewish, Arabic, and Greek sources 
and blend them together generally through a Catholic lens. Notable grimoires 
from this period often have questionable authorship if an author is noted and it is 
sometimes unclear between references which may refer to a surviving text, or 
another text of the same name, and the dates of surviving manuscripts when 
exactly these texts were written. The notable ones seem to span from around 1100 
CE to 1500 CE covering the majority of the High and Late Medieval period. 

Manuscripts of the Ars Notoria date from the 13" century, but are 
referenced early in the 13" century and contain earlier content suggesting that it 
might be from the 12" century or earlier. The Sworn Book of Honorius may be a 
text that was referenced in the 13" century, or it may not and might be from the 
14" century since that is the earliest surviving manuscript. The Heptameron 
would be from the 13" century if written by Peter of Abano as it claims, but its 
earliest manuscript is from the 15" century. The Summa Sacrae Magicae was 
from the 14" century, and has been suggested as a link between the Picatrix and 
the European grimoires, particularly The Sworn Book of Honorius, which would 
put the Sworn Book in the 14" century which accords to clearer references to the 
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text as well as the time from which the earliest manuscript survives. The 
Hygromanteia or the Magical Treatise of Solomon is an important link in the 
chain leading to the Key of Solomon, and creates a textual link by which the 
Testament of Solomon maintained influence. The Hygromanteia manuscripts date 
to the 14" and 15" centuries, but a popular theory has suggested an origin as early 
as the 6" century, I have seen the 9" century suggested, and a more recent theory 
has suggested the 13" century as an origin. Works associated with authors like 
Roger Bacon and Albert the Great would also fall into this period as well as 
several other lesser known texts. 

The books which form the next phase — overlapping the 14 century and 
following into the 15" and 16" centuries; add an interesting and different layer. 
We begin to get books influenced by the Protestant Reformation and also books 
more clearly influenced by the Inquisition. We find note books and working 
records by practicing magicians like The Cambridge Book of Magic or the 
manuscript which has been published as The Book of Oberon, or “The Munich 
Manual” published as Forbidden Rites. These texts give a less formulaic less 
structured approach to many of the same things described in the earlier texts as 
magicians copied from various texts, made notes, and possibly adjusted things to 
suit their way of doing them. From this period we have journals describing the 
actual acts of magicians, including the multiple volumes of surviving journals 
describing John Dee's work with Edward Kelly, and The Excellent Book of the 
Art of Magic recording notes of Humphrey Gilbert's practice as well as a 
visionary journal of his and his partner's experiences. We also have from this 
period Johannes Trithemius describing books on magic that existed at the time. 
We have the various writings of Paracelsus, and the Three Books of Occult 
Philosophy by Agrippa, which is the cornerstone text of western magical thought 
entering into the Renaissance. Johannes Weyer's On the Illusions of Demons was 
written in response to the trials of Witches and Magicians and included the 
Pseudomonarchia Daemonum which influenced the Book of Evil Spirits recorded 
in the Ars Goetia. Shortly thereafter we get Reginald Scot's Discouerie of 
Witchcraft also a response to the witch trials and highly influenced by the 
Protestant Reformation. We see overlap and relationships between magical 
writers of the time, Agrippa and Paracelsus were both in contact with Trithemius 
and are often noted today as having been his students. Weyer was a student of 
Agrippa. Reginald Scot directly copied the work of Weyer. All of these writers 
wrote about magic in a way different from grimoires. They described the ideas, 
the theories, and the activities of magicians as if making a record thereof rather 
than a handbook. Scot collected together samples of magical practices to the point 
where a sort of accidental grimoire could be assembled from his work, but along 
the way he makes commentary and describes the people who engaged in these 
practices. 

This middle period is pretty amazing because it links us to the early phase 
of grimoires and shows how people who were essentially on the ground thought 
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about these things, interpreted them, and used them. It should show how we get 
from the early grimoires to the later ones, but they don't precisely give us that 
bridge. In some ways the grimoires from the third phase have shifts and 
departures which don't always follow how Agrippa and his contemporaries 
described things. 

This fourth phase runs from the 16" through the 18" century and provides 
us most of the texts we think of when we say grimoire, in fact, the word grimoire 
acquired its association with books of magic by about the 18" century. This phase 
of grimoire development also overlaps with the Biblioteque Bleue period of 
publishing in France which popularized magic books by putting them into print 
and also saw the creation of some of the well known titles of magic such as The 
Black Pullet and The Grimoire of Pope Honorius. This is also the period where 
we begin seeing books that people have associated with “black magic” such as 
The Grand Grimoire, The Petit Albert, and The True Black Magic. Most of the 
grimoires with which people are familiar seem to coalesce in this phase. The 
earliest examples of The Lemegeton seem to be from the 17" century. While the 
first three of the five texts in The Lemegeton purport to be older, they are largely 
assembled from works which were written in the 13" through 16" centuries. From 
The Lemegeton, or The Lesser Key of Solomon, we of course get The Goetia of 
Solomon. The Key of Solomon which Mathers published as The Key of Solomon 
The King also known as The Greater Key of Solomon comes primarily from 
manuscripts from the 17" century and later. The Key of Solomon is a title applied, 
with a few variations, to several magical texts, but there are a few groups of texts 
which are most closely associated with what we know as the Greater Key, 
although individually these text groups have their own variations and specifics. 
While the texts we associate with “The Greater Key” are largely from the 17" 
century and later, most of them likely have earlier antecedent forms or draw upon 
earlier texts within the Solomonic textual tradition. Even with this development 
the group of texts known as the Key of Solomon show more modern accretions 
and divergences from earlier texts. Instructions and prayers that appear in simpler 
forms in earlier grimoire examples show up with significantly greater 
development in the various Key of Solomon texts. Many magicians consider the 
Key of Solomon and the Lemegeton the essential apex of grimoire development, 
but some of that thinking may simply be because between them they cover a 
broad approach to grimoire magic and for decades they were the primary 
examples of grimoire magic available. 

The final phase, or perhaps the final phase before whatever is happening 
currently and the future which stems from our current explorations into the 
grimoires, would essentially be the 19" and early 20" centuries. For the most part 
by this point we see the impact of the masonic and theosophical magical 
movements and the development of lodge magic systems. These approaches and 
early forms of anthropology and psychology begin to move magic away from 
grimoires, cunning folk lore and witchcraft, and other traditional forms of magic 
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and push it towards the more modern forms. At the beginning of this period we 
still see the creation of some grimoire texts, notably by Frederick Hockley. Prior 
to Hockley we also have Frances Barrett's The Magus which preserved elements 
of Agrippa, possibly of existing cunning folk traditions, and the Heptameron. It 
also introduced a piece of grimoire literature which has become central to modern 
grimoire practice, “The Art of Drawing Spirits into Crystals.” This text was 
attributed to Trithemius, but there is not any evidence that actually confirms this 
or links the text back to him. There are no earlier manuscripts and it is certainly a 
simpler presentation than what we have from him otherwise. That said it is not 
certain that the text is not from Trithemius. What is interesting to note is that it 
draws together a simple system of crystallomancy, a technique which appears less 
explicitly throughout the grimoires but is present clearly in the third phase of 
materials, particularly those of British origin. Around the time The Magus was 
released we also see gentleman magicians in Britain engaging in crystallomancy 
and writing explicitly about this practice in the sort of meta-grimoires of the time. 
I say meta-grimoires because people like Hockley, and before him Sibley, put 
together grimoires in which they copied material from earlier works that came 
into their possession along with their own notes and analysis of practice. We 
begin to see a movement from just grimoires to instruction manuals of magic, or 
books assembled specifically to highlight features of these grimoires. Texts like 
the Theurgia-Goetia reference crystallomancy as their method and indicate its 
regularity but do not focus on it like the 19" century texts do. In addition to 
suggesting the prevalence of crystal gazing these late texts form the link between 
the grimoires and the development of the Golden Dawn and the modern magical 
systems which followed it. 

So we've looked at magic books spanning about fifteen hundred years, are 
all of these books Solomonic? Probably not. There are many I did not reference, 
like The Sacred Magic of Abramelin the Mage, which takes great pains to not be 
Solomonic, at least in its original German form. The Sword of Moses shares 
similarities with Solomonic magic but is arguably outside of that textual tradition. 
Sefer haRazim is not at all Solomonic and relates to the Merkavah tradition, but it 
also inspires a separate textual tradition which eventually overlaps with the 
Solomonic texts. The Arbatel is an example of a non-Solomonic grimoire written 
during the same time period as Solomonic works. Most of the grimoires I directly 
mentioned can be associated with either the Solomonic textual tradition or are 
associated with Solomonic magic. 

When we talk about things being Solomonic we're essentially talking about 
two things. There is a history of magic books which tracks the process of moving 
from The Testatment of Solomon, inspired by the folk beliefs about Solomon's 
magic, to the Key of Solomon and the Lemegeton, which amalgamate textual 
components drawn from multiple methods of magic. In exploring this we would 
look at elements of practice but also verbiage in prayers which continues from 
text to text, seals which continue from text to text, and shared structural elements 
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and descriptions showing a process by which the texts pass influence on to the 
next generation of texts. In looking at these consistencies of textual elements we 
can identify a stream of texts which relate to one another and therefore have 
shared characteristics. 

In identifying what texts are Solomonic we can also begin to sketch out an 
idea of what constitutes Solomonic magic. Now on the surface it may not be an 
important distinction that the magic we're doing is Solomonic or not Solomonic, 
as long as the magic works and we can understand what we're doing. The benefit 
in identifying a category like this is it helps us figure out what sources and 
practices to explore to get a more complete picture of the magical system. It also 
helps us in identifying possible earlier magical systems which may have 
contributed to its development. By doing this we can look to piece together things 
which may be holes in the material that has come down to us. We can also begin 
to identify what elements are essential and consistent and what elements are 
stylistic or relate to a particular grimoire or author. 

Now some magicians will tell you that you should use a singular grimoire 
text and practice it exactly as described. There is an argument that most of the 
grimoires are not in a condition which makes this feasible, whether that is the case 
or not the documentary evidence we have about how people practiced historically, 
and how the grimoires developed, not only does not support the idea of strict 
practice with a singular text, the evidence directly contradicts it. If you look at the 
practice of most anyone claiming this sort of grimoire purity it also becomes clear 
that their practice is personalized, uses multiple texts, and contains non-grimoire 
components. The visual manifestations they insist come from grimoire purity are 
manifestations seen in a crystal through scrying, or the art of crystal gazing, just 
like those seen by non-grimoire purists. 

The reason I mention this here is that while we're going through a lot of 
ideas and history the point of this book is to get you started with a simple 
approach to doing spirit magic. We're giving you a lot of background so you can 
get a sense of the options and the scope of what's out there, so once you're started 
you have a jumping off place from which to explore. But the point is to get 
started. So don't let an insistence on perfection slow you down. 

With that in mind, maybe we can look at what Solomonic magic is? It's a bit 
of a tough question. Is the magic described by Agrippa or Paracelsus Solomonic? 
If Cephar Razielis or Liber Salomonis is Solomonic does that mean that the magic 
described in Sefer Raziel haMalakh is Solomonic? Some of the Faustian texts 
have pieces that show influence from Solomonic texts but they're often viewed as 
a separate textual tradition. We think the Greek Magical Papyri influenced the 
Solomonic tradition but does that mean they fall within it? If you looked at what 
practices people today call Solomonic you might assume that all of these things 
fall within it. Twenty years ago Solomonic pretty much meant magic from the two 
Mathers published Keys: The Goetia of Solomon and the Greater Key of 
Solomon. That definition was too narrow. But these days any sort of spirit magic 
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influenced at least in part by the grimoires or European medieval of renaissance 
thought or practices seems to get lumped in. This approach is too broad. 

If we look at it from a perspective of practices and features we can identify 
a few things which seem relatively common or consistent even if not universal. 
We can also find things which we can rule out as not Solomonic. In doing so, 
again, we'll begin to see the shape of one form of practicing spirit magic, as well 
perhaps, as elements of others. 

Stephen Skinner lists six phases of ritual in Solomonic magic which he 
notes are delineated in Agrippa's On Magical Ceremonies and have been 
expressed in essentially the same form since in many other sources. These phases 
are Consecration, Invocation, Evocation, Constriction, Binding, and License to 
Depart. The consecration is the initial process in which the magician prepares 
himself through purifications, exorcises and blesses his tools and his working 
space, and makes the initial invocations to God, often by means of the psalms 
accompanied with various prayers. In the Solomonic approach divine grace is 
visited upon the magician and he is able to use the power and authority conferred 
in answer to his prayers as the means by which he is able to call and command the 
spirits. Skinner interprets the phase of invocation to be calling upon the thwarting 
angel, or the angel who controls the spirit, however this is not present in many 
Solomonic grimoires, it is however present in some of the oldest ones and there 
are elements which some argue imply the presence of the structure is intended in 
working with later ones. Evocation is the phase in which the spirit is called. The 
next two phases create some contention with non-Solomonic spirit magicians but 
are where the meat of the magic occurs, in a certain sense, with the Solomonic 
approach. The first of these two stages is Constriction. In this phase the magician 
constricts the manifestation of the spirit. Spirits appear in forms which may not be 
pleasing to the magician, the grimoires describe them giving off odors which 
make the magician ill. Constriction is the process by which the magician 
commands the spirit to appear in a pleasing form, to answer honestly, to not stink. 
Skinner also suggests that the use of a triangle is a form of constriction used to 
hold the spirit to a single place as is the testing to make sure the spirit is the 
correct spirit. Ligation or Binding is the second of these coercive phases of the 
work. This phase is where the actual conjuration occurs. By means of the divine 
names the magician binds the spirit to a particular task, or to answer particular 
questions. This phase may be considered a form of pact, as again, conjuration is 
an oath under the authority of a divine name. The pact essentially is the agreement 
of the spirit to perform some task, usually in exchange for some offering rather 
than an on-going arrangement like those we see in movies and stories. The final 
phase is the license to depart. This is, rather simply, permission given to the spirit 
to go, along with the injunction that it will come again when called. In some 
versions of it there is some polite or friendly verbiage used as a sign of good will, 
in approaches which consider that the spirit working with the magician is part of a 
path to redemption for the spirit, reference may be made to this in the license to 
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depart, although very few texts include something to that effect. It may also be 
during the license, if not in the earlier ligation, that the magician secures from the 
spirit an easier way of calling them. The license, which is not a banishing so much 
as a dismissal or a permission to return to their abodes, is a necessary and 
consistent element. 

So structurally Solomonic ritual tends to have these six elements, but aside 
from structure there are also tools and concepts which appear more or less 
consistently. Solomonic grimoires almost universally incorporate some sort of 
circle in which the magician works. This is less consistent in older works but 
becomes fairly consistent by the middle ages and is always present in later works. 
There is generally some sort of instruction for a robe and a lamen. Initially these 
are very simple. Over time they become more complex, and things such as 
crowns, belts and rings get added on. These add-ons vary from text to text both in 
presence and complexity. We find a sword early on, initially it is simple and 
singular. Over time a knife gets added on, or used in place of the sword. By the 
time of the “Greater Key” the bladed weapon has divided out into multiple 
weapons including two or three knives, a sword for the master, other swords for 
the assistants, a scythe, and a stylus. All in all it presents about six bladed 
armaments and at least two sorts of wands. 

There are generally incenses, along with blessings of the incense, of the fire 
and the vessel for the incense. Some texts have blessings for the candles or the 
lights. By the Greater Key we get more ornate instructions for the candles, as we 
do for everything else. But in earlier texts the material concerns were not so 
exacting or great. A robe, a lamen, a table, a circle, a sword, a pentacle, and some 
incense. That’s pretty much it. Over time it expands but these are the key tools. 

Beyond the instruments the Solomonic system employs divine names. The 
Abramelin, as an example of a non-Solomonic text, limits the selection of divine 
names and insists the magician not use names and seals of names and magical 
circles as the Solomonic magicians do. Whereas in Solomonic magic the lamen, 
the circle, the pentacles, the sword all have divine names on them. If talismans are 
used they also have divine names. Divine names are used further in the prayers 
and invocations and the bindings of the spirits. 

The use of psalms for magic is often associated with Solomonic magic, but 
is likely a part of a broader European folk magical tradition. It is present in folk 
magic texts in Germany and is sometimes a magical art which Europeans ascribed 
to the Jews. The psalms are given particular powers and purposes and can be 
recited as if they were magical spells or as part of consecrations. We don’t see this 
in the Heptameron or early Solomonic works but it enters into later ones and is 
well attested in the magic of cunning-folk and in the later American equivalent of 
Hoodoo or Southern Conjure. The magic of the psalms is probably more of an 
element of folk magic which got imported into certain Solomonic texts rather than 
a core Solomonic magical element. The psalms are important in the Greater Key 
and do feature as well in some other late Solomonic texts. Some earlier 
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miscellanies, such as the text now published as The Book of Oberon contain some 
uses of the psalms as well but in sections which look more like collections of 
local magical customs than selections from Solomonic or other grimoires. 

Along with the words and tools the Solomonic system contains preparatory 
elements such as ablutions for the magician and requisite elements of timing. The 
purification is usually a matter of abstaining from sexual conduct, certain foods, 
requirements to wash and similar elements. The time varies, often three or nine 
days. Some forms of it add elements such as particular prayers or rituals or 
admonitions to good works. Regarding the timing of the magic this is interesting 
as the early texts provide some complexity which seems to reduce rather than 
increase like the complexity of the tools. We typically think of planetary hours as 
the core element of magical timing in Solomonic magic because it 1s the focus of 
the Greater Key texts. The Goetia of Solomon breaks down segments of the day 
based upon the Church’s liturgical hours while some texts dictate that night be 
avoided and certain positions of the moon be avoided astrologically. The Pauline 
Art gives further instructions surrounding magic based upon hours of the day and 
the astrological timing of the magician’s birth. The interesting element added by 
the Pauline Art is assigning ruling angels to the hours, which is not so clearly 
given in other texts. This however is supported in looking back to the Greco- 
Egyptian magic and seems implied elsewhere in the Solomonic magic regarding 
the planetary hours. When we look back to the Hyrgomanteia we see a consistent 
presence of magical association given to particular astrological moments and to 
the days of the week. In the Heptameron angels are given power over the seasons 
and the months. The Heptameron takes its approach from the Ratziel tradition 
rather than the Solomonic tradition. We see a more complete version of magical 
names and angels given to the markers of time in the Sefer Raziel Ha Malahk, and 
in both this text and in Cephar Razielis it is given that the angel Ratziel taught 
Adam the importance of understanding time and its power even down to the 
quarter hour. While Sefer Raziel is not within the Solomonic tradition, The 
Heptameron and Cephar Razielis bridge this material into the Solomonic textual 
tradition. 

The consideration of time in magic, and with it direction, is something we’ll 
discuss further in later chapters. The Solomonic form of magic does not address it 
so deeply as more ancient magic. The elements which appear in Solomonic magic 
seem to have been fed in from the Arabic and Persian magic which was 
significantly more astrological and focused on utilizing a full system of electional 
astrology. This form of magic also persisted in magic and was considered more 
licit, or acceptable than nigromancy and spirit conjuration. Albertus Magnus in 
fact writes about astrological magic distinguishing its divine virtue from the 
magic utilized by spirit conjurers. Eventually elements of astrological talismanic 
magic make their way back into the grimoire tradition and Solomonic magic. Bits 
of magical timing appear in random Solomonic texts, but again not as thoroughly. 
The Arabic magic held a full astrological system which it drew from Greek 
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magic. The Greek magic carried this system into the Greco-Egyptian magic which 
also drew on the Egyptian recognition of the powers associated with time. In 
Greco-Egyptian magic we see both the space of the operation and the moment of 
the operation having a divine quality to them. Solomonic magic retains that in so 
far as the hours of the day and days of the week are ruled by planetary powers and 
each direction has ruling spirits and the spirits who are called arrive from the 
direction in which their king resides. 

The grimoires also provide, frequently, the names of spirits which they 
allow the magician to conjure and often their seals or descriptions of their powers. 
Sometimes information is given on the spirits which rule them or over whom they 
rule. In general the spirits in the Solomonic texts are demons and angels. The 
demons are sometimes devils, other times they are more neutral spirits such as the 
aerial spirits. These distinctions will be explored later. The Solomonic tradition 
mostly does not treat faeries, elemental spirits, nature spirits, the Olympic spirits 
and gives very small reference to the dead. Some Solomonic texts pick these up. 
One version of the Greater Key references the Olympic spirits but nothing so full 
as their treatment in the Arbatel, which is Paracelsian rather than Solomonic. The 
Grimorium Verum gives a prayer for Salamanders but mostly the elemental spirits 
of Paracelsus do not appear in the Solomonic works. Advice for times during 
which magic to speak to the dead can be done appears in some Solomonic texts, 
but rarely are there rituals for doing so. Similarly faeries are often not directly 
referenced, but the Grimoirium Verum and the Hygromanteia both have methods 
for interacting with them. These additional types of spirits, all of which we will 
discuss, in later chapters, seem to get absorbed randomly into certain Solomonic 
texts, they do not seem to be a core part of the tradition which is Solomonic. 
Pagan Gods, the Orphic hymns, Hekate, these are all things popular in modern 
Solomonic magic but feature in almost no way in the traditional Solomonic magic 
which was by in large Catholic. 

So, to summarize, the Solomonic grimoires have certain tools, usually a 
sword or dagger, a robe, a lamen, a circle, a pentacle, and incense. They deal with 
certain spirits, angels and devils and those angelic-demonic spirits in between. 
They use invocations and are sprinkled with divine names. They may incorporate 
psalms but this isn’t a core element. They have some acknowledgement of timing 
and direction usually primarily in regards to the planetary hour or day, avoiding a 
combust moon, working during the waxing moon and in some instances very 
vague astrological elections; in so far as direction they require an understanding 
of the direction from which the spirit arrives and perhaps who rules that 
direction. 

Solomonic magic does not involve Pagan deities, its spirits are not given 
under the rule of Hekate, although some magicians insist that these are central 
elements of Solomonic magic. Solomonic magic does not involve devotional 
rituals or idols of angels or spirits. Solomonic magic is by in large Catholic and 
thus these things would be anathema. The Greater Key involves offerings of 
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blood for the spirits to pay them, with the implication that this feeds an empowers 
them. Other texts generally just use incense, which is also referenced as an 
offering. But further on-going offerings or any model of devotion to the spirits is 
well outside the realm of Solomonic magic. 

The use of music, and color to evoke a planetary atmosphere is generally 
not present in the Solomonic grimoires. The idea of building a space resonant 
with the vibration of a planetary sphere or the use of Kabbalistic symbols signs 
and correspondences also do not generally appear in Solomonic magic. This gets 
confused because it is thoroughly present in Agrippa. This magic, along with the 
use of the Orphic hymns and Pagan Gods to create a magical space natural to a 
planetary or zodiacal power falls within the realm of renaissance NeoPlatonism 
and draws on Neoplatonic Theurgy, and the Hermetica as interpreted by people 
like Pico, Ficino, and Bruno and then communicated again by Agrippa. 

There are also several popular magical texts which are not Solomonic 
despite contemporary desire for them to be so. The Abramelin is at pains to avoid 
being Solomonic. The Faustian texts have certain other approaches to spirits and 
working with them, and are likely related to but divergent from the Solomonic 
textual tradition. The Arbatel and the Paracelsian texts are not Solomonic, a point 
highlighted thoroughly even by A.E. Waite, despite his other mistakes in 
analyzing the grimoires. So even within the grimoire tradition we can find further 
approaches to dealing with spirits beyond those which we consider Solomonic. 
Outside of the grimoire tradition we can see other medieval and renaissance 
European approaches for dealing with spirits and magic. 

Much of what we will explore in this book will work from that end, the 
exploration of magic overlapping and outside of the Solomonic tradition, the 
exploration of European magic as a living approach which blends and adjusts. A 
great deal of modern grimoire magic or modern Solomonic magic 1s like this, an 
approach to magic which starts with Solomonic magic as a basis and draws many 
features from other related, and even unrelated systems to make a living working 
approach to establishing relationships with and working with the spirits. For some 
people understanding various sorts of spirits and how to work with them will be 
sufficient. For others, they will look to explore more deeply, to understand and 
explore magic and further their relationship with it. For those called to do this it is 
useful to understand how these various approaches differ and how they come 
together so that we can recognize threads in the works we explore and then follow 
those threads back to their sources to gain more information and with it more 
access agency and power. 

For those looking just to work magic, it may be useful to consider what we 
will do a sorcery founded upon the world of spirits or a spiritous sorcery. We will 
draw on various sources and seek to understand how they come together. We will 
holistically reach into the soil and grow from it a living evolving and verdant 
approach to magic which matches the nature of the spirit haunted world in which 
we reside. 
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Devotion 


So this topic was actually one I was planning to write about on its own 
before embarking on the original version of this project but it definitely has its 
place within our discussion of beginning conjuration and spirit magic. I had a 
conversation with a friend recently about the importance of devotional work in 
magic. The A.'.A.'. system assigns Devotion to the work of the Philosophus and it 
is with this work that initial elements that could lead to spirit conjuration start to 
pop up. Aside from that though, devotional work with spirits and divine figures 
helps with magical work, and also, with life in general. It has a lot of elements 
which overlap with magical practice without necessarily being magical practice, 
so it can also be a good practical starting point. 

Now, just prior to this in discussing what is and is not Solomonic magic, I 
mentioned the idea of devotional rites to spirits as not being Solomonic. I think 
this is another good reason to start out here with devotional work. It’s important, 
and it’s something that should be part of our practice, part of our approach to 
living in a world alive with spiritual forces. You’ ll see a lot of magicians, even 
those claiming to work in a pure traditional context who post pictures online of 
their devotional offerings, or altars lit up with candles while doing devotional 
work to the Olympic spirits, or to the angels of the planets, this is probably a 
fulfilling part of their work but it isn’t traditional in Solomonic work. Personally 
I’m not sure I’d do devotional work with those spirits. Traditionally magicians 
working with the grimoires would likely have done devotions to the Saints. Our 
approach is not going to be purely grimoiric so you can explore a wide range of 
spirits, gods and allies to do devotional work to. 

So what do I mean by devotional work? Devotion, for many people, would 
imply some sort of religious commitment to some deity or saint. In our context it 
could mean this but it does not have to. All we're talking about here is creating an 
on-going relationship with a spirit or spirits who will act as an ally for you, both 
in life and magic. This borders on religious practice and can look like religious 
practice. 

Some theorists on Indo-European religion talk about the guest-host 
principle as a basic ordering concept of the universe and society. This suggests 
that at times an individual may be a guest or a host, and that as a guest he must act 
in a certain way out of respect for his host, and the host must therefore provide 
him hospitality, and further in the future he will at times act as the host, and his 
former host is therefore deserving of being welcomed and treated well as a guest. 
This does not necessarily mean a literal house guest scenario, but rather, if you 
help your neighbor it should be expected that your neighbor will appreciate the 
help, and also make efforts to help you later, and that you will show the same 
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appreciation and seek later to again help your neighbor; creating then a cycle of 
mutual appreciation and aid. Devotional work with spirits works much the same 
way. 

So, if it is a God or Saint that you select, you are not necessarily selecting 
them as an object of worship. You're selecting them as a guide, or source of 
inspiration, perhaps, or more simply as a benefactor who will help and protect 
you. The God or Saint receives the offerings you make, the benefit of any prayers 
you make as part of your devotion, and at times perhaps public recognition. It 
does not necessarily receive you as a devoted worshiper, but rather a devoted 
friend. You make routine offerings, spend time in prayer or meditation for them, 
maintain objects for your devotional work such as an altar, or perhaps simply a 
statue, an offering bowl and some candles. The means of outfitting your 
devotional efforts can be between you and the spirit. But having some physical 
central focus 1s both helpful in bringing your focus onto the spirit, but also it can 
provide faster means of connecting with the spirit. If there is a space dedicated for 
the spirit to take up as a residence, or some tool used as a conduit for contact with 
the spirit you may be able to more easily reach out and communicate with spirits 
with whom you have some alliance. 

Other than Gods or Saints, the ancestors or the dead are common, and very 
good, choices for devotional work. Again, you're not entering into this as some 
kind of religious self-subjugation or some deification of your ancestors. You're 
keeping open channels of communication, and maintaining, strengthening, and 
creating connections with spirits who can be powerful allies. I've spoken before 
about the benefits of work with the dead including the fact that they were once 
alive, and because they were alive they are aware of and ready to work towards 
the concerns of average people. It's also easy because we see this kind of 
relationship in historical magic as well as in folk customs and practices. It's a lot 
easier to sit down having prepared a deceased relative's favorite food, and then 
leaving out a plate of it for them while telling them all about what's happening in 
your life and your families' lives than it would be to do really hardcore 
necromancy. Fortunately you're probably not conjuring a deceased person to bind 
them in a pact. All your devotion with your relatives needs to be is routine contact 
to maintain the relationship, and the offering of food, drinks, or gifts periodically 
to not simply assure their favor but also to assure their strength and their 
connection to this world. 

Both with the dead, and with Gods and Saints, our devotional work will 
often involve meditating at an altar or before some devotional object or picture. 
Frequently you'll give gifts and talk about what's happening with you. There may 
be prayers involved for the benefit of the spirit, or simply generally for your 
blessing. Otherwise most of your devotional sessions don't need to involve you 
asking for something. A lot of modern society associates all prayer with asking 
for something. Sometimes it's just about pausing to connect. Other times you 
might be thanking the spirit, or you may have discovered the spirit just likes 
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certain poems or prayers and so they become part of your offering. 

So by in large the basic devotional work of a magician can be pretty simple, 
or it can get more complex. It doesn't need to be tool heavy, but it can be if that's 
how you're called to approach your spirits. 

Your spirits. In this case it means those spirits with whom you have a 
relationship. But it could also mean a familiar spirit, or a spirit given to your 
charge by a higher spirit. Some people build living vessels for their familiars and 
so work with the familiar may be very much like devotion work. For now I want 
to treat them as separate. In part when I talk about how I wouldn’t view this as the 
work we engage in with angels or demons or the other spirits we might call for 
magic it is because I think the relationship 1s different, just like the relationship 
would be different in the case of a familiar. We might pay an angel or a demon for 
work they did. We might call upon them to learn from them and ask questions and 
give them gifts for the information we are giving but we’re not giving gifts 
devotionally. Devotional work implies giving of ourselves to create a relationship. 
Again, it isn’t necessarily subjugation or religious, but it is about commitment and 
recognizing that something is a power in our lives worth committing to. Even 
when we have an ongoing relationship with a familiar or with a conjured spirit it 
is typically different from that. It is not precisely that relationship with an older 
friend who we look up to, which is much more what our devotional relationships 
can become. 

When we discuss devotional work we are particularly looking at spirits who 
we would consider allies in magic. We will discuss some of these spirits more 
later when we discuss intermediaries, but not all intermediaries would be spirits to 
whom we might commit devotion, and some spirits to whom we might become 
devoted might not be intermediaries. 

Devotion work can be a little more casual than other spiritual work. You 
don't have to seek to control the spirits, or move them from some far off place. 
For this, you're largely working with spirits that already have some overlap or 
connection with the world. But you're strengthening it by inviting them in and 
making gifts to them. You're asking them to work in this world and you're feeding 
them substances of this world. You're not just strengthening their spiritual 
capability by feeding it more spiritual substance; you are linking the spirits to the 
world by stirring up memories and desire. In particular this is the case when we 
look at devotion to the dead or to saints or to spirits who were once part of this 
world. 

So why go through this trouble, why not just get to the magic? Well, this is 
part of the magic. It's not just the act of magic, but also the preparatory acts which 
make us ready for magic which are a big part of success. When you have allies in 
the spirit world they become a spiritual currency for you, or spiritual street cred. 
Your ability to call upon and command spirits should increase as you strengthen 
the spirits who work with you and they are able to help provide you with authority 
in the spirit world. They can also help with controlling unruly spirits and keeping 
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them to task. Another benefit though is the sort of invisible hand effect. They 
want to help you and they want to keep enriching your relationship with them. So 
as things happen in your life your spirits, especially those who have been alive 
previously, may recognize issues you encounter and help you with them prior to 
you asking because your spirits know you, they know what you need. So those 
little catastrophes in life might get smaller, or they might bring about less extreme 
problems, or problems might come from fewer converging sources than what we 
might expect with no one helping. With these things in mind, it's a good idea to 
keep your household or personal spirits in happy conditions. 

So what does a devotional practice look like? 

Let's say you have three ancestors you're working with as your personal 
spirits. You do your initial rituals to set up a connection and awareness. Then after 
that maybe you keep an altar with a picture of the three ancestors, a candle for 
each of them, and an offering bowl, or maybe one for each. Basically simple 
things. Maybe small possessions belonging to the departed. Perhaps once a week 
you light the candles, make a small offering of whatever their favorite drink was 
and say a prayer or two or simply tell them about your life. You might mark 
special occasions like birthdays, and other holidays, particularly May's Eve, and 
November's Eve with extra ritual work or prayer work or special gifts. 

For saints you might use their prayer candles and cards and other Catholic 
resources. In Catholicism there is actually a rite for installing images of the saints 
so some variation of that might be used. You might celebrate the Saint’s feast day, 
attend Mass on that day, say prayers specifically attributed to that saint. Some 
saints with more of a folk following may have shrines if you are in a major city, 
or you might set one up publicly or privately. Saints are often patrons of particular 
professions or work so you might explore that work, or engage in charity 
particularly related to that saint’s charism. 

For Gods, much like the saints, obtaining a statue or image and other 
devotional gifts can be simple. We don’t necessarily have a full tradition to draw 
on for the gods like we do the saints, but looking to the religions which worshiped 
them can provide ideas. There may be traditional offerings just as there may be 
offerings which that god would detest. For instance burning fat and animal bones 
for Jupiter would be appropriate, but you wouldn’t for Venus as she should get 
burnt offerings of flowers and incense, and for Hades a burnt offering would be 
less appropriate than digging a hole and pouring an offering into it. Consider your 
allies as yourself, would you prefer someone to willy nilly do what they desire 
and say it’s for you or would you want them to get to know you and give you 
things you like? 

As you put together this part of your practice sometimes there is a tendency 
to pick one spirit, usually a God or Saint, and think of them singularly as your 
patron. Or conversely some people grab on to every God, Saint, and Ancestor 
they can find and try to juggle two dozen at once. Start small. I started with one 
ancestral spirit, and then selected a few others who felt significant. Then, and this 


42 


can be an interesting devotional task in ancestor work, began exploring stories of 
my family's past to flesh out my sense of my pleroma of ancestors. Now your 
ancestral practice does not need to involve setting up devotional shrines for each 
ancestor or markers to remember all of them. Your personal maiores (great ones), 
the handful to whom either you or your work are most connected maybe two or 
three early on, those should have objects set for interacting, others can be 
considered and acknowledged more generally. If you're working with a God, don't 
jump to tie yourself down to a patronage but note two or three who might help 
with your work, similarly you don't need to set altars for a whole pantheon of 
deities, the same is true for Saints. 

Keep it simple, and don’t begin to presume that your devotional work 
makes you theirs or them yours. People are for the most part just people, even 
magical people. It’s more special to be yourself and be awesome than to go 
around telling people you’re the daughter of the Morrigan because you have crow 
feathers on an altar and you believe you do magic by conjuring dead warriors 
under her authority. Just say “I’m a bad ass magician,” and be happy with that. 
That should imply you’re friends with cool otherworldly powers, and honestly, in 
so far as magic goes, friends is all you have to be. 
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A Devotional Ritual: Installing an Image 


Devotional work will often begin with installing an image, so it seems 
more suitable to provide an example along those lines than an example of a ritual 
for on-going devotional practice because those will also develop in personal and 
varied fashions. They will also be different between individual spirits, not just 
between particular cultures of spirits. So lets look at installation to start. Our 
example will look at this from a Catholic perspective, which can be useful with 
the popularity of many folk saints. 

When installing an image of a Saint, of the Virgin Mary, or of Jesus Christ 
in your home, this ritual may be used which 1s based on the Roman Catholic 
practice for doing so. If working in a more Pagan model and working with a god 
or goddess you could use a similar structure but use other prayers, or you might 
go some way wholly different. If working with a Pagan image the ultimate option 
would be to invest the image or statue with a daimon in service to that god and 
awaken the statue as a living statue. This can be done using Arabic and Greek 
traditions of image magic or by utilizing the Greco-Egyptian methods in the 
Greek Magical Papyri or by drawing on the Egyptian Opening of the Mouth 
formula. The Key of Rabbi Solomon also provides a method for making a ring in 
which a familiar given by an Olympic Spirit resides, this can be compared with 
the ring methods of the Greek Magical Papyri, which themselves connect to the 
ritual for Opening the Mouth. Other sources for comparison would be rites in 
Kimbanda which are used for seating Exu and Pomba Gira into statues. I would 
not compare to the rites in Discouerie of Witchcraft or The Cambridge Book for 
binding a spirit to a crystal or other methods of making spirit jars or bottles or 
skull bindings which are found both in European and in African Diaspora 
systems, as these would, in my opinion, be more appropriate for a familiar spirit 
or a bound spirit. Again, the rite given below is an example for a Catholic context 
and would be useful for folk saints, such as Saint Cyprian or Saint Expedite, as 
well as canonical saints such as Saint Benedict, Mary Queen of Angels, or others 
who might be associated with your work. You would probably use it with Gnostic 
Saints such as Simon Magus or Paracelsus, as well as Christian and Catholic 
religious visionaries or even ancestors. 

First you will need to set an altar and a permanent place to keep that altar 
in your home, and then obtain a suitable statue or portrait to place on that altar. 
Flowers and votive candles should be available to place there along with perhaps 
some religious decoration befitting the figure. 

Sprinkle the area with holy water, light a candle and make a brief personal 
extemporaneous prayer to the spirit and to God that they be with you. Then begin 
with the traditional formula as given below. 


If working with another person you may give the lines as presented here, if not 
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then say both of the first two lines yourself and omit the next three and go right to 
the prayer. 


P: Our help is in the name of the Lord. 
All: Who made heaven and earth. 

P. The Lord be with you. 

All: May He also be with you. 

P: Let us pray. 


Almighty everlasting God, who do not forbid us to carve or paint likenesses of 
your saints, in order that whenever we look at them with our bodily eyes we may 
call to mind their holy lives, and resolve to follow in their footsteps; may it please 
you to bless 

+ and to hallow + this statue (or picture), which has been made in memory and 
honor of your only-begotten Son, our Lord Jesus Christ (or the blessed Virgin 
Mary, Mother of our Lord Jesus Christ), (or blessed N., your apostle, or martyr, or 
pontiff, or confessor, or virgin). And grant that all who in its presence pay devout 
homage to your only-begotten Son (or the blessed Virgin, or the glorious apostle, 
or martyr, or pontiff, or confessor, or virgin) may by His (or his or her) merits 
(and intercession) obtain your grace in this life and everlasting glory in the life to 
come; through Christ our Lord. 


All: Amen. 

The image is then sprinkled with holy water. 

You may of course update or amend the prayer if certain elements are less suited 
to your particular veneration of the Lord of the Universe, or if your way of 
connecting with the Saints is less conventionally Catholic. Again, when working 


outside of that paradigm your whole prayer will likely be different but you could 
use a similar structure of installing, asperging, praying and asperging. 
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VI 
Scrying 


A few months prior to beginning this project I was giving a class on spirit 
magic at William Blake Lodge. Rufus Opus was visiting and attended; he got to 
see my approach to working with Trithemius’s “Art of Drawing Spirits into 
Crystals” in the ritual which followed the lecture. The was cool since I had seen 
his approach at an OTO event years ago. In addition to Rufus being there, one of 
my friends who has an interest in magic but as of that time had no real experience, 
also came along. After the ritual everyone was a-buzz with their excitement over 
things they saw in the crystal and the new information and insights they received. 
Everyone except my friend who tagged along. He clearly felt awkward over the 
fact that he got nothing. Not because of inability to connect with spirits, but 
because he not only didn't know how to scry, he didn't know what it is. Scrying 1s 
one of the things magicians think of as a very basic skill, and so you don't see it 
treated thoroughly all the time. It is however a very diverse skill with many 
applications and it is essential when one chooses to work in crystallomancy. So, I 
figured we'd talk about the basic idea, and some resources and exercises. 

Scrying relates to many elements of contemporary magical training as well 
as to many elements of mentalism or psychic activity. People typically define 
scrying as “gazing” and discuss it as an act in which one looks into something 
such that they lose focus in their eyes and eventually open up to seeing with the 
“third eye.” This is not a completely inaccurate description, it conveys a sense of 
a piece of what scrying 1s, but it also might imply that it's like looking at a magic 
eye book, in which we relax our focus and allow our eyes to see things in an 
unconventional manner so that we can trick ourselves or see secondary images 
hidden in things. Scrying isn't an optical illusion. Scrying is about a connection 
beyond sensory and temporal-spatial modalities. The act of gazing allows the 
mind to settle and subdues visual focus, but it also creates a mental focus on the 
object being scryed. The scrying device becomes a means for creating a 
connection between the magician and the actual object of his observation. 

Consider common scrying devices, a crystal ball, a mirror, a bowl of water, 
a vessel of ink, a candle flame, or steam smoke or mist. They might not seem 
exceptionally similar but there are certain similarities. For one, several of them 
are things with clear elemental links, a bowl of water, a stone, fire, and cloudy air. 
The mirror and the ink are essentially alternatives to the stone and the water. 
When we consider the crystal, the water, and the mirror they all have physical 
properties which impact light, these properties have to do with the structures of 
the materials in question, which all have their own particular specialness. Water's 
molecules are set up to make it the perfect solvent, the ability to dissolve implies 
this ability to connect various things into a singular interconnected moment. 
Crystals have a very ordered structure which allows for multiple ordered 
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connections within the crystal, again reflecting the ability to create connections. 
The flame is literally light and energy being released from matter in a way which 
interconnects the four elements. Clouded air similarly overlaps elemental states, 
either air and water, potentially by way of fire, or air and earth by way of fire. 
Common scrying devices are therefore objects which reflect states of being in 
between substances or positions as well as states of connectivity. These qualities 
of linking things and being between positions are of course entwined with the 
basic mechanisms of scrying. 

Scrying is a shift in the locus of consciousness. The Golden Dawn teaches 
the individual to scry in a manner which is similar to, and in fact connected to, 
their instructions in astral projection. The key differences seem to be the level to 
which the magician's locus is shifted. In astral projection some piece of the 
magician's being is moved into his astrally constructed body so that it may travel 
through that plane and carry the magician throughout. In scrying the magician 
likewise extends a ray from himself into the object of his scrying and transfers 
some element of his awareness along that ray. The magician remains chiefly 
seated in himself, not merging his being with the scrying device or with the spirits 
or places being viewed through the device, but rather he moves his focus, his 
attention, the centrality of his perceptive faculties into communion with the 
device, so that the device, now Essentially (in the Aquinian sense) the same as the 
object of the magician's observation, becomes a bridge by which he and the 
observed may interact. 

In preparing to learn to scry one needs to develop a certain level of mental 
control. The ability to focus and to reduce or shut out distraction or wandering 
thoughts is helpful if not necessary. Crowley's A.'.A.'. system is useful for this. 
This is not to say that you should go join the A.'.A.". but check out the “yoga” 
described in Crowley's works such as Mysticism, within Liber ABA, or the Libers 
presented in the Equinox which deal with instructions on meditation, yoga, and 
mental discipline. Prior to working with these an understanding of, and awareness 
of your own mind might be helpful. Crowley talks a lot about eliminating or 
destroying un-willed thought, but apprehending and either integrating or resolving 
the source of un-willed thoughts can be a more complete approach. Exploring 
some basic forms of Vipasana can help dramatically with this, particular for 
people dealing with the normal distractions and distress of day to day life. If 
deeper issues are dramatically disturbing your ability to focus, it may make sense 
to talk with someone who can help with that resolution prior to plumbing deeper 
into your mind and soul. 

As one develops mental control a vivid set of mental sensory abilities is 
helpful. Ben Rowe advocated working in successively more complete mental 
temples to build these faculties. This process involves entering the active 
imagination and constructing a temple or a world and working to explore its 
sensations until 1t becomes a more and more complete reality. This mental temple 
may be useful for a lot of things, but for our purposes it is primarily a means of 
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getting your mind comfortable with fully perceiving constructs of mental 
awareness. 

The ability to transition awareness is a significant, perhaps the most 
significant skill needed by a scryer. In general our experience of the world is 
based on an awareness focused around our eyes and ears. We know the world 
from the perspective of our heads, both in terms of it interpreting what we sense, 
but also in that we feel our thoughts as if they are in our heads; we interpret the 
world primarily from sensations which are tied to our heads. This is where our 
focus and awareness is. But could our thoughts, and our main locus of awareness 
take the perspective of coming from our hands, or our feet, or some other part of 
our bodies? Can we focus on those parts to the point where our experience is from 
that perspective? Yes. This is one of the simplest means of transferring 
perspective because it is still our own perspective we're dealing with. Can we then 
expand our perceptions of ourselves to encompass objects with which we are in 
contact or with which we are interacting? Can we hold a ball and feel our self- 
image as if the ball is a part of it and as if we are aware of how we are moving or 
experiencing things as if the ball is part of what we're doing? Again, yes. Here our 
awareness isn't leaving us, we're not throwing all our being into the ball. We're 
just expanding our self-awareness to include the ball. This is a little harder, but 
still not too hard. This is a significant part of most training with regularly used 
sporting equipment. The next and final phase is more difficult, could we move our 
awareness to the perspective of the ball even if it may not always be in physical 
contact with us? Again, yes we could. We can make that same move we make 
with scrying devices and let a ray of awareness enter into the object. This is the 
actual act of scrying, moving your awareness into the device being scryed, and 
allowing your awareness to inhabit it such that it perceives that world. 

From there practice is important, but so is refining your understanding of 
what you're doing. Explore various spirits and spiritual powers, but make sure 
also to test your visions and the powers you encounter. Check out more resources 
that give you insight into the nature of scrying and the nature of the tools 
involved. As you develop more insight you may also refine your approach to gain 
better results. In addition to the texts mentioned above I would also recommend 
Fr. Achad's Crystal Vision through Crystal Gazing, and materials by Florence 
Farr on the subject. The Golden Dawn knowledge lectures also present good 
material on this. Crowley’s Liber E and Liber O can also provide techniques 
which will aid the magician in developing towards these endeavors. 


So to summarize, build up your capabilities with preparatory exercises: 

1. Develop mental focus through meditation 
2. Develop awareness of your mental focus by recognizing your 
perspective and being mindful of your experience. 
3. Shift your mental focus by moving your awareness to different 
parts of your body 
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4. Shift your mental focus by adjusting what objects are 
encompassed within your mental self image 

5. Shift your mental focus into objects foreign to yourself and 
occupy the perspective of that separate space 


For actual scrying. Relax. Set up your device, a bowl of water will do for 
the beginning. If you have some means to consecrate the device then do so. Use 
some symbol or statement to define what you intend to observe through the 
device. Collect your awareness, and visualize a ray of light moving from your 
head into the scrying device. Move your center of awareness along the ray of light 
into the device. Then, and this is important but often forgotten in descriptions. Let 
go. Don't force the vision, don't desire the vision, don't question your capability. 
All of these things are distractions. Just breathe, relax, and dissolve. Let your 
awareness become diffuse within the scrying device. Let your focus stay within 
your work but relax it to a somewhat passive focus and allow yourself to be 
receptive and receive the connection. Test your visions. Record the results. 

We’re not going to give more complete exercises here. But later we’ll look 
at a method of working with the Holy Guardian Angel through a lamp to 
illuminate one’s visionary capabilities to scry a spirit using a method of water 
divination, or hygromanteia. 
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VII 
Ancestors 


When we spoke about devotional work, work with ancestors came up 
frequently as if it was presumed that there was a high chance of your ancestors 
being at the center of your court of spirit allies. Ancestors actually will get 
mentioned pretty routinely in this book as we discuss various types of spirits and 
interactions with them. Ancestor work is so useful within this structure of spirit 
sorcery that I thought I had included a section on ancestors in the original eight 
essays. It turns out I did not. They come up in the segment on devotion, and we 
talk later about the dead, but it is important to understand that devotion does not 
just have to be about ancestors, and that while some magic with the dead is 
necromancy, which we will discuss later, much of it is not. In fact, most 
interactions people have with the dead are not necromancy, normally they’re 
some sort of ancestral work, or ancestor veneration. Ancestral work is important 
enough to what we’re discussing that we not only can’t skip it, we need to look at 
it early on. 

Skipping ancestor work has, unfortunately, been a huge part of modern 
magic. When we look at the magical revival we see almost no discussion of 
ancestors and ancestral magic. Magical work with ancestors and religious 
veneration of the dead is a huge part of European consciousness. It’s central in the 
Pagan religions of Europe, just as it seems to be throughout much of the world. In 
Catholicism it is heavily present in the cults of the saints, as well as the rich 
traditions for memorializing and praying for the dead along with the expectation 
that once in their rest they will pray for you as well. Ancestors are central in non- 
European living traditions of magic as well, such as the African Diaspora 
traditions. They’re important to Hoodoo and other forms of American folk magic. 
Despite their ubiquity in traditional magic, they have no place whatsoever in the 
magic of the Golden Dawn. Arguably no place in the OTO or A.’.A.’., although 
they can be easily worked back into Thelemic magic. They also have no real place 
amongst The Wica, or the various forms of Wicca, traditional or eclectic, which 
stem from them. 

Why are ancestors forgotten in modern magic? Probably because in the 
medieval and renaissance traditions of Europe they were dealt with in religious 
and folk customs and therefore did not need to also be addressed in the learned 
magic recorded in books. The magical revival magic was very much an academic 
magic drawing from masonry and from old libraries. It was never built to be, nor 
was there any attempt for it to be a living cultural tradition. The OTO addressed 
becoming a cultural tradition in so far as Thelema is concerned, and prior to 
Thelema in so far as establishing a culture founded on the principles of masonry, 
but I don’t think there was ever an expectation of revolutionizing our cultural 
experience outside of those elements directly related to those systems. As we have 
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said before building a vitally engaged relationship with the living world of spirits 
implies a shift in our individual cultural awareness as well as what we put out into 
the world to shape the cultural awareness of others. As more contemporary 
magicians embrace influence from more traditional sources, and from living 
magical cultures, we see a vibrant awareness of ancestors and work with the 
ancestors returning to the magical practice of the anglosphere. 

I believe this is important not just because of the power that ancestral work 
imparts onto our magic, but also because of the way ancestral work affects us as 
individuals, and on a large enough scale also as a culture. There is a lot of comfort 
I get in working with my ancestors and in knowing they are a presence in my life. 
They can also be a source of nagging influence and judgment but all in all there is 
a good feeling that they help cultivate. They provide me with perspectives that are 
human, and that have insight which represents perspectives which challenge me 
and clearly present a view which is not my own, in a voice which is not my own, 
but which is still distinctly human and knowable. They provide us with a 
continuity which can help ground us in something other than ourselves and 
remind us of our duty to our family, including those who came before us, those 
who are alive now, and those who will continue after us. With that they remind us 
that our family is in some way also our community and that we have duties to the 
broader community as well. We can achieve this sort of awareness without 
working with ancestors, but work with ancestors carries with it this awareness and 
offers it up to us when we engage them in a way that asks “How do I live rightly 
with these spirits who I am asking to be in my life? What does their work for me 
imply about my own work?” 

I think this is one of the key elements which distinguishes the social view in 
modern cultures from traditional ones. Traditional cultures also have their own 
problems, different from modern cultures, but when we think about the idealized 
image of a traditional culture it is often based upon a different way of interpreting 
virtues. Even if their virtues are the same as our virtues the difference is evident 
because theirs are viewed around the community, the family, and a continuous 
experience rather than around the self in a momentary experience. When we 
engage a world that implies continued communion even beyond the obvious 
terminal nature which is death, then it opens us to a world in which we have to 
look beyond individual boundaries and interests. 

There is an essay by Dr. K. Kia Bunseki Fu-Kiau called “Simba Simbv” 
which means “hold up that which holds you up,” it is available as a small booklet 
containing the five-page essay in both English and Congolese. Dr. Fu-Kiau 
describes Simba Simbi as the principle which guides all things seen and unseen in 
the universe and as a spiritual key to life and living. In the essay itself though you 
get a very clear idea that it is a basic element of a worldview, which people might 
not even really acknowledge as its own major concept. 

So what does it mean to “hold up that which holds you up?” Well, I am by 
no means an expert in Congolese philosophies and lifeways, so I can only give 
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my interpretations and reflections as they relate to our work at hand. I personally 
find the concept inspiring and feel that 1t provides an important dimension in 
looking at ancestor work and the relationship between the world of the living and 
the world of the dead. 

Dr. Fu-Kiau does not spend significant time tying the idea of Simba Simbi 
to the relationship with the ancestors, but some of his other works shed light 
which helps build the connection. In short he describes Simba Simbi as the divine 
principle and force of life which interconnects and supports and is fed by all 
things; he ties both the living and the dead to it and explains that both need this 
connection. With a connection to this force, by living the principle inherent in the 
force, of holding up that which holds you up, then you will gain strength and 
vitality, you will gain success, power, and unconventional knowledge and 
influence. By cutting yourself off from this force, by not living this principle, you 
will eventually wither and die, you will find failure and discontentedness. Dr. Fu- 
Kiau presents the concept almost like some sort of new thought self help solution 
to life and society and stops barely short of a utopianism based on everyone living 
this principle. His view is compelling though. 

So what does “hold up what holds you up” mean? This concept describes 
both a force and a principle for living. Living the principle expresses this force 
which is inherent and present already, and we simply need to acknowledge and 
remember it to let it flow through us. It flows through us when remembering it 
causes us to live it. By living it we strengthen the force, ourselves, our family, and 
the community. Part of this is because the force is us. Everything which exists is 
part of “simbi” that which holds up, and when everything lives this principle 
everything is likewise supported and supporting. 

When we look at this element of the concept it has a clear relationship to 
spirit magic in general, but in particularly with the sort of devotional relationship 
that comes with adding our ancestors to our magic. The ancestors protect us and 
provide for us, and so we protect them by remembering them and keeping that 
memory alive in our families, and we provide for them by giving them offerings, 
by speaking with them, by giving them our time and attention and therefore 
helping them continue to enjoy the world. There is a reciprocation, but on some 
level more a constant cyclical sharing and symbiosis. With other spirits we have 
varying levels of this interaction, but magic which involves offerings embraces 
this concept that we give some gift or payment for what we are given by the 
spirits. 

I think there is room for the transactional nature of some spirit magic to 
exist in a space slightly separate from this concept. I think there is also room for 
this concept to color and shape some of how we view our relationships with 
spirits with whom we work on a regular basis. For some spirits it may be more 
healthy and holistic to explore a relationship of cyclical symbiotic sharing rather 
than one of buying and selling favors. For others it is probably better to keep it 
transactional — but even in those relationships simba simbi can remind us to 


52 


recognize the personhood of the spirits with whom we work even if we are not 
developing a more conversant relationship with them. 

This concept of exchange exists in European religion as well, and in some 
forms of modern Paganism it is called the ghosti or guest-host principle. The idea 
here is that reciprocal hospitality is the basis of relationships. When we have a 
friend, that friendship flourishes when we each provide affection and tokens of 
affection and hospitality equally within the scope of our ability. When we have an 
unbalanced relationship, or when someone is forced to reciprocate beyond their 
ability, and therefore unequally, the relationship often suffers. Outside of 
friendships this relationship remains. An employer will find they get better work 
from employees by providing them with an environment, an experience, and 
material perks which make them happy and feel valued as a person; a worker will 
likewise find that engaging a supervisor and acknowledging important things and 
accomplishments they have, facilitating successes, and proactive service can 
result in more positive treatment and aid in accessing greater opportunities from 
that supervisor. Conversely a boss that ignores their employee’s overtures and 
hard work, or a worker who takes advantage can each ruin the entire relationship 
and destroy the intended outcome. This idea can ultimately, like simba simbi, 
become the basis of a way of viewing social order and the means of engagement 
to allow people to flourish. 

The ghosti principle extends from a concept which Pagan author Ceisiwr 
Serith calls the artus or xartus. Accordering to Ceisiwr xartus comes from the 
Proto-Indo-European root word “*xar” which he says means “to fit together, 
particularly according to a pleasing pattern.” The xartus is generally illustrated 
with the mythic pairing of two items, often a well and a tree. The tree bears nuts 
which fall into the well or stream. Fish within the water eat the nuts and are 
nourished. Those fish in turn provide nutrients to the water which feeds the tree. 
That which we give to the world builds the world which in turn shapes and builds 
us. Thus this cyclical symbiotic sharing becomes the foundation by which 
creation unfolds. Similarly, since simba simbi is not only a call towards a 
particular behavior but is the unpersonified divinity which is the foundation that 
nourishes and enlivens the world as well, it is a concept central to understanding 
the cosmos. 

Simba, according to Dr. Fu-Kiau, has several meanings, but amongst them 
are “to hold up”, “to keep”, “to bless”, “to treasure” and “to touch”. I think when 
we consider this concept we can consider it separately with each word, as well as 
considering it by reflecting on what meaning these words share within the context 
of each of their more specific elements. The meaning begins to expand as we 
begin to further understand the word. “Treasure, that which holds you up” “touch, 
that which holds you up” “bless, that which holds you up” each adds some layer 
of meaning and beauty. Dr. Fu-Kiau also provides a few meanings for simbi. 
These are: “a keeper” or one to “watch over’, “someone with power to protect” 
and “a living power/energy that holds everything up”. So we have to understand 
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how “Touch the living power that holds everything up”, “Hold up the one who 
watches over you” “Bless the one with the power to protect you” “hold up that 
which holds you up” all come together to form a single meaning. As we begin to 
get a feeling, if not an intellectual encapsulation, of this meaning, we begin to see 
how it forms a thread which can explain how to live with one another, with those 
non-human persons in the world, with our environment, and with ourselves. We 
can understand a basis for strength and magic, for leadership and wisdom, by 
understanding the interconnectivity of mindfulness centered around both the 
foundation beneath our feet, the aid we have in the world, and the aid we give the 
world and the foundation we provide for others. 

To me, this is very clearly reflected in the relationship with the ancestors 
and in what our relationship with our ancestors can teach us about our 
relationships with our families and with our communities. Life is a continuum 
built in a force that interconnects everything and the more we recognize and foster 
this the more it can help us grow. The more we keep the soil in which we are 
planted healthy and nourishing, the more our magic is positioned to touch the 
things it needs to touch and be bolstered by the things we need to bolster it. This 
is how this relationship of responsibility, love, and symbiosis works when taken 
in a cycle that is moved by a force which does not know the living from the dead. 
Our ancestors are a foundation for us, we come from them, they provide the basis 
on which we are built. Even in death they look after us and give to us. In turn, we 
have our living families, and at some point as elder members of the family and 
community, we provide an example that is a foundation for the young, we provide 
support and aid, we nurture and nourish them, and also perhaps those other living 
older relatives who once supported us but now need help. Those younger family 
members and neighbors will eventually contribute to the community on the 
foundation we have given them, our elders will become ancestors, and we will 
become the elders in need of care. Before this cycle moves forward, the idea of 
support, of symbiosis, also travels the other way. Those elders we support give us 
their appreciation and their wisdom, the children we help grow give us their love 
and admiration, and we give our ancestors our offerings, and we keep their 
memories. The river flows both ways. Those things which hold us up let us hold 
up others, who in turn help hold us up, and let us hold up those who have held us 
up. In this way our devotional relationship with the ancestors is as much about the 
living as it is the dead, it moves beyond a dichotomy and becomes a vibrant living 
relationship on both sides. 

This transcendence of a dichotomy of life and death, of bodied and 
disembodied is central to our overarching theme. The world is a living moving 
complex existence rather than a static simple material one. A living world fosters 
life, and so the world is alive with spirits, bodied and disembodied, and the 
movement and interaction of those spirits feeds the life of the world. Living or 
dead provide us with points of reference on a timeline, or a cycle, but they don’t 
necessarily tell us something meaningful about our being or about who we are, 
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simply about the nature and modality of our function at a moment within our 
cycle. 

The Bantu-Kongo spiritual systems provide us with two other ways of 
understanding our relationship with the dead are helpful to us, and which illustrate 
this cycle. Again, I am not an initiate of those religious systems, but I appreciate 
many ideas and practices from them, and find them helpful for understanding 
certain spirit relationships and ways to approach spirits. I highly recommend 
reading African Cosmology of the Bantu-Kongo, Tying the Spiritual Knot 
Principles of Life and Living by Dr. Fu-Kiau if you want a deeper exploration of 
these views by an expert from that culture. Our exploration of these ideas will be 
partially based on his writings, but also partially drawn from ideas found in 
Quimbanda, and then assembled in the light of my own interpretation. So this 
should be viewed as inspired by these traditions rather than speaking for them or 
explaining them. 

The concepts which further help us understand simba simbi in relation to 
the ancestors as well as practical and conceptual elements of ancestor work are 
the dikenga, and the kalunga. The kalunga is a sea, or in some renderings perhaps 
a river. The dikenga is an illustration of the cosmos based on the relationship of 
the world of the living and the world of the dead. The kalunga is also variously 
understood through this symbol. We’II start with looking at the kalunga because it 
will facilitate how we look at the dikenga. 

My understanding of the kalunga, and this may vary in different religious 
systems which use this term, is that it is both the sea which 1s the boundary 
between the land of the living and the land of the dead as well as the sea 
composed of the dead. As the boundary it provides a surface which is permeable 
that allows the dead to join us and act within the world, interacting with us 
spiritually and acting on our behalves magically. An explanation that is 
sometimes given for the offerings we provide spirits is that it takes energy to 
move through that boundary. So the spirits need food to provide that energy, then 
along with the gifts we give them for the work they do, they may need things to 
make them warm so they can make the fiery transition through the surface of the 
water, and then they may need things to make them cool when they arrive so they 
can interact with us amenably. 

While this look at the boundary helps us consider spirit offerings, it does 
not really help us consider that symbiosis. It will when we look at the dikenga, but 
prior to that let us stop and 
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The Dikenga of the Congo — The Four Stations of the Sun — The Congo Cosmogram 





The Dikenga with the phase of life related to adulthood, parenthood, and leadership highlighted 
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consider the idea that the sea is not only the boundary, but it is also the dead 
themselves. One view is that the dead are not consistently in a state of being 
discrete individuals but that their life, and consciousness intermingle to form the 
sea of the dead. From this sea individual consciousnesses can be drawn, but there 
is also an element of sharing and collectivity. I think anyone who has worked in a 
graveyard or with the powers of a graveyard rather than simply the powers of a 
dead individual can understand this. In the graveyard, we can call upon the 
individual dead, we can find the markers for the space where their bodies are, but 
their power radiates. Their bones form a structure that ties that power back to the 
earth within the graveyard. So the whole space is alive with the power of the 
dead, but in a conjoined fashion, reflecting the life and power that seeps forth and 
joins together and connects the spirits of the cemetery. This power helps empower 
the cemetery itself and gives power to the soil separate from the power an 
individual grave holds. 

This conjoined power of the dead forms the space beneath the surface of 
the sea in which the dead reside. This surface can be understood in the shore, or 
the surface of the water, it can be understood in the cemetery and in particular at 
its gates, but this surface is also everywhere. Since the surface is everywhere — as 
the dead can be called forth in their special places of power, but also in any ritual 
space; therefore the sea is also everywhere. We exist in a space awash with the 
dead. Their power is not truly separated from the world of the living, it’s just in a 
different space. With their life permeating the world, we can understand the world 
and everything we encounter as being built from the dead. This power provides a 
basis for building up the world and for the magic and spirits with whom we work. 

If this seems like an odd jump we can carry the idea forward so it is less 
like metaphor and more easily understood from a material basis. The ground on 
which we walk is shaped and changed by the life which moves over and through 
it, by the weather, and various environmental conditions. Like the ground itself, 
the symbol of stability, every situation in life results from the end of a previous 
situation or condition and the birth of a new one. This change is itself the concept 
of death. Yet still more literally, the ground’s minerals and nutrients are 
replenished by the plants, and animals which die and decompose into the ground. 
The bricks and concrete from which we build buildings come from a soil filled 
with the material of the comingled dead. The wood we use in construction comes 
from dead trees. Our bodies are built from the food we eat, which is itself dead 
animals and plants, who in turn were fed by other dead things. The fuel from our 
cars, and the plastics which make much of what we use day to day, including the 
computer on which I’m typing this, are made from oils produced from things long 
dead. The paper which makes the book from which you read my words is made 
from dead trees. Our births are precipitated by the love making of the ancestors 
who made our grandparents, and thus our basis is generations upon generation of 
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those who are now dead. Our technology, our philosophy, our religions, are all 
built upon ideas that themselves have died off and changed to new ideas, but 
which were also originally expressed by people who are now dead. The world we 
experience, our lives, everything is in some way built upon or by the dead. Our 
living experience is immersed in the space of the dead, and understanding this 
gives us arichness of continuity from which to understand the past which feeds 
us, and the future to which we go — it also lets us consider our relationships in the 
moment and how we are positioned to engage spirits. 

When we consider the material relationship between that which is now 
and those who once were here, we can see that we are truly immersed in a sea of 
conjoined influences of the dead. If the material world and the spiritual world 
reflect one another, or if more simply the material world is alive with a spiritual 
and living basis, then it follows that in some manner the kalunga feeds and is the 
basis for some element of those things we experience in life. Thus, that 
foundational divine principle which transcends the living and the dead and calls 
both to hold up that which holds you up, can be understood in that relationship 
between the sea of the dead as a foundation for the world of the living, and 
therefore also on some level likely vice versa. 

To add a layer to this idea, another explanation of the kalunga 1s the fire of 
creation. This concept understands the beginning of the world as an emptiness 
filled with potential forces. The kalunga was a force of fire and motion, a force of 
change, self-complete. It moved through the emptiness overtaking it, heating it, 
and exploding forth into particles which fused and cooled to create the earth and 
the rivers and life. As the kalunga cooled it settled itself into a sea of unbridled 
immensity. The sea enveloped the earth creating a space above for life, and a 
space below for sea life as well as the world of spirits. The kalunga as well as 
being the material of creation is the force of change and motion that leads to 
creation and also vivifies material creating life through its quality of being the god 
of change and motion. 

So the kalunga is the material of the world and the force that stimulates 
life. The kalunga is also the space in which the dead reside and is the sea made 
from their power and presence. Taking these ideas together the world is not 
simply built on death, but life itself stems from the power and motion of change 
inherent in the nature of death and the dead. 

This interrelationship between the living and the dead and the cyclical 
nature of a life which embraces that life and death are halves of the cycle, can be 
understood in the dikenga, or the cosmogram of the Kongo. Robert Farris 
Thompson provides this description of the dikenga: “the sign of the four moments 
of the sun is the Kongo emblem of spiritual continuity and renaissance par 
excellence. In certain rites it is written on the earth, and a person stands upon it to 
take an oath, or to signify that he or she understands the meaning of life as a 
process shared with the dead below the river or the sea - the real sources of 
earthly power and prestige” The symbol itself is generally illustrated as two axial 
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lines, one on the horizon which is bisected by a vertical line, itself likewise 
bisected by the horizontal one. There may be a diamond shape in the center, and 
each of the four spokes is capped by a circle. The horizontal line can be viewed as 
the kalunga, or the sea or river beneath which reside the dead. Above that 
horizontal line is the world of the living, below is the world of the dead. Thus the 
world of the living is supported by and built upon the world of the dead. As 
Thompson notes, the world of the dead provides “the real sources of earthly 
power and prestige.” When we take this as referencing our relationship with the 
dead and how it shapes our relationship with the community, it again reflects Dr. 
Fu-Kiau’s assertion that one who engages simba simbi will flourish and find 
success. 

What else does the dikenga tell us about this cycle? The horizontal line 
indicates the divide between the world of the living and the world of the dead. It 
also indicates the divide between night and day. The circles at each quarter point 
can indicate the sun, or they can indicate moments in the life and death cycle. 
This cycle is characterized not simply by each step feeding the next step until we 
return to where we begin, but also by the idea that life and death reflect each 
other. So when we are born into the world of the living we die from the world of 
the dead and vice versa. When the Sun is at noon in the world of the living it is 
midnight in the world of the dead. We do not simply exist in a step by step cycle 
but in a symbiotic reflection, where what occurs for us is coordinate with what 
occurs for them, and what occurs for them predicts what occurs for us and so 
forth. 

Let’s look a little more about what each piece indicates. The circle at each 
quarter is a station of the sun. As the sun rises in the world of the living, it sets in 
the world of the dead, as it sets in the world of the living it rises in the world of 
the dead. When the world of the living experiences noon, the world of the dead 
experiences midnight and vice versa. With this in mind we see an interaction 
between the two spaces but we also get to consider how we time our interactions. 
If we’re approaching the dead respectfully it doesn’t make sense to do it around 
noon when it’s the middle of the night for the dead, or just after sunrise as their 
world is winding down. After our midnight, when their world is at the height of 
the day is a time traditionally associated with magic in many cultures. 

This cycle of the sun is also the cycle of man. Man is born into the world 
and begins the process of growing to become something. If he develops himself 
and becomes someone who supports the community, who contributes to its 
history and growth, he will eventually become an ancestor. If he turns from the 
community, if he doesn’t contribute then he’ll just remain as a ghost. This path 
can also be understood in this symbol. The life of man can be divided into three 
spaces. The sun rises and man enters his youth. He lives in a state of becoming 
who he is. He has motion, energy, curiosity and a future within the community. 
As the sun traces its arch from the rising horizon towards the zenith man enters 
into the phase of becoming a leader. He supports the community, he supports his 
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family, and he lives as a pillar supported by the earth, and the center, that core 
space of intersection between the living and the dead. This phase is the phase of 
motherhood and fatherhood. Some people in traditions of Neo-Paganism, or 
engaged in systems of Western magic which intersect with Neo-Paganism dislike 
the idea of this mid-point of life being considered this way as many people choose 
not to, and some can not, have children. As a person living within the life of the 
community, motherhood and fatherhood take on a broader aspect of developing 
the community and holding up those in the first phase of life as a community 
leader and member, not just as a biological parent. 

When the sun leaves the space of its zenith and is fully in the process of 
descent, man enters the final phase within the world of the living, the phase of 
mastery, the phase of the healer. Here man has experience and must galvanize that 
experience in a way which expresses mastery over whatever it was he chose to do 
in the community. As part of that mastery he passes his knowledge and 
experience to those who are becoming the new leaders. In this way he adds to and 
becomes part of the history of the community. As a phase related to healing, it is 
in this phase of mastery that the ills and problems of life fall away, as this phase 
overlaps the kalunga and is the process by which the master becomes an ancestor. 

The underworld likewise has three phases. Man descends and carries with 
him his experience, his life, everything collected together from who he was in his 
process of becoming. He enters a space where he can know who he was with 
everything stripped away. As he develops in the world of the dead, with the help 
of interaction with the world of the living the spirit is elevated to the second 
phase, centered on the midnight station of the sun. Here, where the familial 
position of the leader phase is that of the mother or father, in the land of the dead 
the spirit who takes the position of leader is akin to the aunt or uncle, the elder 
who watches over and assists. As the spirit descends into the final phase in the 
world of the dead, it overlaps his ascension back to the world of the living. In this 
phase the spirit taking the equivalent of mastery of a skill in life, becomes 
medicine, power, or healing. This final phase of the spirit 1s characterized by the 
body of the spirit dying to free the spirit to take on a material body in the world of 
the living. Thus this final phase of the world of the dead, as an elder within a 
world of elders, leads to rejuvenation, to the creation of youth and growth in the 
world of the living. 

The nature of the world of the dead and the world of the living is such that 
they feed each other, guide each other and assist each other. The world of the 
dead holds up the world of the living, so that the world of the living holds up the 
world of the dead. In a sense though each is in many ways similar, mirroring each 
other in a way which feeds and creates their symbiosis. There is an element by 
which we need to understand them as a dichotomy, as parallel to one another, 
though inverse, but there is another manner by which we should understand them 
as co-equal, co-existent, and more adjacent or simultaneous than dichotomous. 

Some people have issues with ancestor work on the basis that they don’t 
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see a connection, or that they don’t like their family or they don’t find the 
ancestors they knew in life interesting or compelling. I think it becomes much 
easier to engage in ancestor work when someone close to you dies. When most of 
my ancestors were people I didn’t know or barely knew it was weird to think of 
trying to connect with them. Having one I was close with helped me find a path to 
my other ancestors, and also helped me realize some of my original experiences 
of magic and spirits connected to my ancestors without me knowing it. 
Sometimes finding someone you can connect with, or someone interesting and 
inspiring helps get the ball rolling. 

What if you don’t like your ancestors though? What if your ancestors 
weren’t great people and you don’t want to build a magical relationship with 
them? The easy answer is, you have more ancestors. Even if the ones you knew in 
life were problematic, they aren’t the only people you’re descended from. You 
can look back and explore, find other members of your family with whom you’re 
more comfortable. You can also find people who aren’t blood ancestors. Your 
ancestors can be people who inspired you and your magical or spiritual work, or 
people who contributed to your development otherwise. Ancestors can be people 
who are ancestors of your work or other areas of life that are important to you. 

You may also find that some of the problems you had with people in life 
are less significant in death. People often question why people assume the dead 
get better in death than they were in life. I don’t think for the most part people 
make that assumption, that death instantly makes someone better, wiser, and more 
powerful, that they become some shining archetype instead of the person they 
were. In fact, if they became some shining archetype and no longer themselves 
they’d be a lot less useful to us. We’ll get to that more in a moment. The dead are 
still the person they were in life, but, death is also a transformation so they aren’t 
untransformed by death. As we said before, the final phase of life 1s one of 
healing. We often think of the end of life in association with sickness and death, 
and for the body this is the case, because the body has to fall away in order to 
allow the spirit to enter into the world of the dead. For the soul those things which 
we’ ve carried with us, which have distorted us and held us back, we heal in the 
sense that these are stripped away, filtered off from us so that we enter into the 
next life as the person we are. There are of course things which we may not have 
liked about a person which may be part of who they actually are, their deeds 
remain as part of their history, but some of their ideas, some of their preferences, 
those things driven by misunderstandings and by circumstances rather than by 
who they are, those fall away. 

In my own experience, before my father died I had some issues with him, 
and some of them weren’t just disagreements but problems in how I understood 
him and our relationship. Before he died we weren’t speaking. This created some 
more difficulty in so far as those issues went. Engaging in spirit work with him 
helped resolve some of that, a lot of it. Interacting with him I found that he still 
tells me things he would have told me, he still views things the way he viewed 
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them, and what he wants me to do is not always what I want or what I’d agree 
with. The problems are gone though. It’s easier to have an understanding and the 
things which were problematic were no longer problems. 

The dead are still themselves, but they’re not the same as they were 
before. They don’t become perfect, but they don’t have the problems people have 
in life so the things which were issues for them aren’t the same. There are of 
course some problems people have with their family that aren’t going to get 
better. Serious trauma or abuse are things where even if the person is better in 
death than in life, the scars they left on you won’t necessarily heal just because of 
that change. You shouldn’t feel forced to engage ancestors who themselves did 
not hold you up in life, who did not become leaders and parents, who never gave 
their mastery to you and the community. People who didn’t write a history for 
themselves but rather left a cautionary tale, might not move into a place to 
become ancestors. So don’t let them be the hang up that prevents you from 
engaging this source of aid and power. 

Having stressed the importance of ancestors and explored what they mean 
for our understanding of interacting with the spirit world and how this magic 
impacts how we understand our community, what does working with ancestors do 
and why should we do it? As we’ve said, we live in a symbiosis with the spirit 
world. This is not just in regards to the dead, but to spirits residing within the 
natural world. We don’t always understand and recognize that symbiosis, but 
when we do so and cultivate it we gain more active and consistent support and 
help from those spirits around us. Those spirits can also aid us in negotiating the 
spirit world, which we’ll discuss more when we explore intermediary spirits. 
They have perspectives different from our own, they see things we don’t see, and 
they can help provide us with information and guidance, they can give us other 
ways to look at our problems and possible solutions for them. 

Lots of spirits can provide us with this kind of aid, but the dead are 
different, the dead are human. They were once living people like us. Maybe 
they’ Il be living people again. They understand us and they understand the world 
we live in. For spirits from the celestial and infernal realms there isn’t the same 
perspective on our world, and such spirits, along with elemental spirits, don’t 
have perspective on what it 1s to be human. They don’t understand our 
experience, our feelings, or the way we understand the things we want and how 
we expect our lives to unfold. The dead do understand all of this because they’ve 
been there, they’ve had the same drives, the same desires the same issues. 

An added component of our ancestors is that they’re our ancestors. We 
come from them. In a sense we are how they continue to live in the world. We’re 
the people who keep their memories alive. We’re the people whose successes 
continue the successes that stemmed at one point from them. They have a natural 
investment in us that other spirits don’t have. To borrow a turn of phrase from 
Christopher Bradford, they literally “have skin in the game.” Our ancestors want 
to see us become successful they want to support us, and as we support them it 
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increases their ability and their desire to do so. They also want to see their family 
continue and survive and do well beyond us and so in particular for things related 
to our families and our communities they can be very helpful. In this way it’s 
important that our ancestors have remained who they are in death, because the 
impetus behind them working with us is in part because of who they are. 

The dead remaining themselves begs a certain question, we can ask them 
to help us with things in our lives, but when we ask them to help us with magic or 
with navigating the spirit world, what if they weren’t magicians? What if they 
don’t believe in magic or don’t accept magic? I’ve had a few friends ask this as 
they begin exploring work with their ancestors. My experience may not be the 
best perspective from which to judge. The ancestors on my altar would mostly be 
sympathetic to magic. My father bought me my first magic books, my great aunts 
were proud of me in high school when they found out I was friends with Pagans 
and witches, and at the very least I know they engaged in astrology. A 
grandmother from generations ago accused someone of witchcraft but the story 
sounds as if she herself was a witch and she was later convicted of witchcraft. I 
don’t know if my maternal grandfather did magic, but I know people in the family 
did, and his spirit approached me and facilitated me learning magic as a child. 

So, my ancestors aren’t going to have an issue with magic. You may very 
well have ancestors who would also be sympathetic to magic. Digging around 
might allow you to find them if the most immediately apparent ancestors seem 
like they would blanche at the idea of a little sorcery. From what I gather though 
this isn’t generally an issue even if your relatives weren’t sympathetic to magic in 
life. The dead I’ve made pacts with in cemeteries seem alright with it, eager even. 
If you think about it, you wouldn’t be talking with the dead or feeding them or 
much of any other interacting if it weren’t for magic. The very act of making 
contact with them and making offerings or other payments to them requires that 
you engage in some form of magic and that they be participants in it. The sort of 
cognitive dissonance that allows for being contacted and fed by magic while 
being against magic doesn’t exist for the dead. 

So how do we engage with our ancestors? It’s easiest when you have an 
ancestor who you knew in life and who makes contact with you. They can help 
bridge the gap to make contact with others. If this isn’t the case you’! need to 
reach out and gain access to your dead. Determine who you understand to be the 
keeper for the dead. Are they at the gates of Saint Peter? Does Iris carry them to 
Hades? Where are they and who watches them? Reaching out respectfully to 
whoever keeps them and asking for access is the first step, ask for permission to 
talk with the ancestor you wish to make contact with. You will need to have 
picked out an ancestor to contact, and it’s good to know a little bit about them so 
you can feel familiar and have a place from which to build a connection. Ask 
them if they want to work with you and be amongst the ancestors you honor in 
exchange for their aid. Make an altar or a shrine, some ritual space at which they 
can receive offerings and where you can sit and talk with them. 
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Most people when they make an offering to the dead will offer food and a 
glass of water along with candle light. I tend to offer a candle, for each deceased 
person, and I have an offering cup for libations, usually alcohol, mostly whiskey. 
I tend to offer incense, sometimes of more than one variety. Sometimes I'll offer 
food. Sometimes they ask for music, or for some special food or alcohol, or for a 
particular act, like a community service offered in their name. Sometimes they 
want certain prayers said. 

When I make my offerings or when I want to talk with them I will 
generally call upon Charon, and offer that he can partake of the offerings in 
exchange for bringing the dead, and sometimes other spirits. I knock before I 
begin to wake the spirits. I call upon the gods of the underworld to strengthen my 
dead and aid them in coming forth and acting in the world, and I offer part of the 
offering to them. I light the incense and say a prayer, I then light the candles 
naming each of the dead, and then I provide any offerings. I begin talking with 
them by thanking them for things they’ve done, I talk about our relationship and 
our family. I ask them for whatever help I might need and explain what payment 
I'll give for it. If there is no particular need then II] just thank them for their on- 
going support, and maybe talk with them about things happening in my life or the 
lives of our family members. 

Working other magic with them can be more involved, as can seeking 
their aid in working with other spirits, but we’ll get to all of that as we progress 
through exploring various spirits. 
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Elementals 


So now we get to our first group of non-human, conjured spirits: the 
elemental spirits as defined by Paracelsus. A lot of people think of these 
elementals as being a part of Golden Dawn magic, or as coming from Eliphas 
Levi. These spirits are a big part of the GD system and post GD systems. The 
most common approach to their use is based on a chapter in Levi's Transcendental 
Magic (Ritual and Dogma of High Magic), that chapter being The Conjuration of 
the Four. Some people recognize that The Comte de Gablais by De Villars 
provides an earlier source. But in a slightly earlier and less readily available work, 
we will find their original description comes from Paracelsus. We don't find them 
in the Grimoires for the most part. The Grimoritum Verum contains a prayer for 
the Salamanders, and it has been suggested that this inspired Levi to write his 
prayers. There may be similar spirits, or classes of spirits in the grimoires and 
other contemporary texts depending upon how one interprets them. Paracelsus as 
a source at least ties them into the same time and network of people collecting 
together the magical knowledge that informed the previous generations who 
produced the early medieval grimoires. Paracelsus also gave us the initial 
introduction to the Olympic spirits, described a generation later in the Arbatel. 
But honestly, where the original description of the elementals comes from doesn't 
matter so much as the fact that they are very accessible, and that they are good 
workers. 

The elemental spirits, in my experience, and by most accounts, are 
relatively simple uncomplicated spirits. They are very function based in terms of 
ordering and carrying out the functions of their elemental realms. They don't have 
much of an agenda. Some agenda is implied in Comte de Gablais but I don't see 
any real sign of this in them aside from the fact that they seem happy to work with 
and help humans who work with them. Being elemental they are very physically 
concerned and are very much about clear real world manifestations. But their 
manifestations are often very simple, sometimes small, and very literal in their 
nature. 


Two stories about work with Gnomes. 


Recently I did a simple invocation of the Gnomes to help smooth out some 
monetary flow and deal with a handful of issues that people were bringing to me. 
I basically just asked for some money. The next morning I went out to my car to 
head to work and found a $50 dollar bill stuck in my door. I thought “what the 
fuck, how did that get there...oh, gnomes! Gnomes are awesome.” 

This gives an opportunity to note something about success in work with 
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spirits. Lately it has been a recurring thing for seasoned magicians to point out 
that we shouldn’t look at every single thing as the result of spell work. If we do a 
spell for money and get a few dollars maybe we shouldn’t celebrate a big success. 
Often the magic involved is bigger than the few dollars that people boast about 
finding. This is a reasonable issue. We don’t want to grasp at straws or convince 
ourselves of magic. Our results should hopefully be clear enough, at least 
eventually, that it isn’t a matter of convincing or looking for little pieces to justify 
things. 

On the flip side of that, depending on the magic we’re doing and the spirits 
we’re working with, little things may very much be signs of success. When we 
talk about not assuming failure we talk about looking at how the world changed 
and how the world moved and how even if we didn’t get the result we were going 
for did we create influence in the direction of that result? Did related things 
happen? Did the force we were drawing into our lives begin to create sprouts and 
blooms throughout our life? When we look at it this way little things in the 
direction of our success might be results. 

In looking at spirit magic it’s probably best to look at the request and the 
spirits working it. The elementals will work in a very basic manner to bring things 
to you. So often small material gifts will be a normal outcome of work with them. 
They’re happy you’re working with them, they love you for it, so they give you 
things. Ancestors similarly might give you little related gifts along the way 
because they’re your family and that’s what family does. With a small goal or a 
bigger goal helped along by other spirits elementals can still accomplish that, 
ancestors can accomplish very big goals with enough time and work with them. 
Demons and angels can accomplish big goals but they probably won’t provide 
little ancillary gifts, and angels will often want you to take some responsibility. 
As we go through more types of spirits, we’ ll see that their natures make them 
suited for different types of goals and ways of working. 

When we consider whether or not something is successful, think about the 
scope, think about how it’s being worked, and the timing of the manifestation. In 
this case, finding $50 wasn’t the success, the success came later, but it did show 
that the gnomes wanted to show affection and wanted to work to help me. In this 
instance the magic also involved no real effort or expenditure so even that $50 
was a bonus. The important thing being illustrated is that the elementals often 
work affectionately. This next story illustrates this again. 

A friend once told me about doing the conjuration of the Gnomes and then 
going out to a bar. While at the bar he was sitting there and suddenly the crowd of 
people parted like the red sea. A scruffy dirty man in a blue hoodie drawn over his 
head and sticking up to a point stood at the other end of the opening and walked 
up and hugged him and said “Hello Brother!” Then the creature turned and 
walked back into the crowd and it closed around him. A moment later the crowd 
opened again and the man walked up to him again and he poured coins and candy 
cigarettes and similar little things into my friend's hands and smiled warmly and 
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said “here brother” and then turned and walked back into the crowd which closed 
around him and he was gone. My friend was convinced that this was a 
manifestation of the gnomes. To me it seems pretty probable. 

The elementals don't really open you up to the same kind of life changing 
psyche shifting disruptions that often come with other spirits. They don't have a 
need to either fix your life (angels) or destroy order (demons) and so they are 
pretty stable, easy to deal with relatively safe spirits to start with. They're still not 
precisely safe. Nothing in magic is exactly. It's still possible to experience an 
impure magnetism or obsession with a particular elemental force. It's possible to 
approach these forces incorrectly and create problems. It's also possible to conjure 
them and apply them incorrectly in ways that are destructive. If you invoke fire, 
be prepared to deal with fire. Crowley's Liber Librae, which is really just a 
Golden Dawn knowledge lecture repackaged, is essential to consider when 
thinking about how to approach the elementals in a balanced fashion. This 
balance is necessary. The balance is what the elementals are looking for when 
they deal with you, it's what makes them want to help you, because it helps you 
stand in a position where for them, you can be an ally who links them to the Lord, 
which is central to their call towards service. 

Because of this ease of cozying up to the elementals in a relatively safe 
fashion they're a good place to start. When I was a Philosophus and was given to 
working on early experiments of conjuration, elementals, artificial elementals, and 
servitors were the teeth cutting entities I was pointed to for exploring that magic. 
For that reason, and the simplicity of working with them, they'll be the first spirits 
we look at. 

The Conjuration of the Four by Levi will provide the basic framework you 
need for approaching work with the elementals. Essentially, these are the things to 
remember. The elementals desire to create orderly manifestation of the forces of 
their particular elemental worlds because this is what the Lord has dictated for 
them. Now the Lord here is not necessarily Jesus Christ, or God the Father, but 
rather the NeoPlatonic Demiurgos, the extension of the One and the Good who 
orders time and space into creation and diverse manifest pieces. From a Hermetic 
perspective we can look at this Lord like the Logos or the shining extension of the 
force of creation beloved by the spirits of order and creation who willingly serve 
that force out of their love for the beauty of the divine source. This 1s the 
perspective of the elementals. That said, the elementals don't necessarily have a 
clear apprehension of what order and creation are, they just do what they're told 
by the particular expression of the Light which is present for them. As the 
magician you fulfill two roles in this interaction. You invoke the Lord so that you 
can stand as his lieutenant or as his image for the elementals to gather around you 
and do service for you, and simultaneously you worship the Lord while standing 
in the perspective of the elementals so that they rejoice at your unity with them 
and they feel bonded to helping you. 

What does it mean to stand with them? LITERALLY STAND WITH 
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THEM. So, if you're calling the sylphs you don't stand in the west and look east 
and call them from the east like you would a spirit who comes from the east 
typically. You stand in the east, and face the altar (now to your west) and you say 
the prayer of the sylphs, which is not a conjuration of them, but is rather the 
prayer that the sylphs utter in honor of the Lord. The sylphs gather with you for 
the prayer and feel bonded and aligned to you as one of them, but as one of them 
who is in the image of the creator and who possesses the complete soul which 
they do not, but which they desire to be close to. You give them joy and hope. 
When you say the prayer, try to feel like you are part of the community of these 
elemental spirits, try to feel the joy and love they feel in working for their creator. 
It's pretty uplifting to feel this and creates a pretty healthy and beneficial 
relationship with these spirits. Once you feel that community you can ask the 
spirits for what you want, and instruct them to go off to do their work toward that 
end. 

It's really about that simple. I would recommend for whichever elemental 
you're calling you should have some material representation of their element. 
Incense, a candle, a bowl of water, or a crystal are simple easily obtained material 
representations of these particular elements. Representations of the platonic solid 
associated with the element, or of other spirits or powers related to the element 
can add to harmonizing the vibration of your space to that of the elemental. You 
can call the elementals in a larger magical ritual or evocation ritual so that the 
elemental spirits can assist with whatever magic is being done by you or by 
whatever other higher spirit you're calling. Or you can do a ritual simply to call 
the elementals and ask them for help. 

One thing to consider with the elementals is that it 1s useful to provide them 
with direction and that direction should be clear. If you call them vaguely they 
won’t interpret more nuance or intellectualize your vague request into the most 
sensible manifestation. They will do precisely what you say. If you call them just 
to experience them you will experience the flow of that element, often in a very 
physical sense in your life. Without instruction they will often go to the most 
basic manifestation which will be the physical manifestation of that element more 
often that it will be something which exists within the space of that element 
philosophically. 

Two examples of this. Once I was building a fire in the rain. No one could 
get it going so finally I quietly called upon the elemental powers of fire to aid in 
bringing about fire. Right away I was able to light the fire and it quickly grew to a 
sizeable warm bonfire. Intensely I felt a draw to the flame and the need for it to be 
complete. I saw a stick which was not on fire and thought “this can’t do that must 
be on fire” but for whatever reason I also felt it needed to be broken in half, rather 
than grabbing each end and snapping it, almost instinctually I grabbed it from the 
fireplace and stabbed it into my hand to break it through the collision. The thing 
is, the end of the stick had caught fire and was now a hot ember, thus I completed 
calling the elementals of fire to me by burning my hand, only minorly, but with an 
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intense instinctual fervor. In this case when I called the spirits of the fire I did not 
give them any instruction. I just called for them to come to me and then proceeded 
to light things on fire. These spirits need direction and people often associate that 
in particular with the spirits of fire and of water, because it is easiest for us to see 
when they are destructive. 

The second example isn’t my own, but rather one told on a radio show by 
David Jones, a very accomplished Enochian magician. As I understand it this 
occurred early in his career as an Enochian magician. He was interested in a 
building for sale in his area. He called upon the Earth of Earth section of the 
elemental tablets. I assume he called upon one of the more baseline material 
oriented spirits. Within a short time, I believe about a week, the building had been 
condemned and then demolished, so that the lot was simply a pile of dirt. A clear 
manifestation of Earth of Earth. As I understand it this was another example of 
conjuring a very basic functionary manifestation of an elemental force but without 
giving it clear instruction so that it simply manifested its nature rather than a goal. 

Calling upon the elemental spirits 1s pretty simple. I have referred to it as 
conjuration as most people do, and Levi’s ritual for working with them is 
generally referred to as conjuration but these are spirits we don’t really conjure. 
The elemental spirits are not fully complete. They don’t have the same locus, or 
soul or personhood which we have. They are not precisely nature spirits but are 
extensions of the materiality of nature. From a Hermetic perspective nature saw 
the soul of man and fell in love with Man’s beauty because Man was the Twin 
Creation of the Creator. Nature beguiled Man to descend and make love to her so 
that she could entwine herself with him so that he could achieve the experience of 
materiality and she could possess the light of the Creator. This story, given in the 
Divine Pymander, relates very clearly to the nature and experience of the 
elementals and their desire to work with us. De Villars describes them as desiring 
human sexual companionship so that they may become complete beings. Rather 
they want to be in the presence of mankind, working in unison with mankind so 
that they see themselves in man at the same time that they see the Creator through 
man. With this in mind they do not need to be bound by a divine name to work for 
us. We just need to express the holiness which is natural to our being, while 
giving them the respect and acknowledging within them the dignity accorded to 
living things within creation. 

So, if we’re not conjuring them, how do we call them? Sometimes I might 
call on them while working with my ancestors or while working with other spirits. 
They can also be affective for fairly simple material requests on their own. Here is 
my approach when I work with them without other spirits. 
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Conjuring the Elemental Spirits 


Place upon your altar five candles, one for the Divine Presence, and one for each 
element. Place upon your altar the material representation of the element and any 
symbols for that elemental world. Light the five candles. 


Raise your hands and look upward and say: 


Holy art Thou Lord of the Universe 

Holy art Thou Whom Nature Hath Not Formed 
Holy art Thou Vast and Mighty One 

Lord of Light and of Darkness 


Face east and in each quarter trace a downward pointed triangle saying as you 
move through the quarters: 


First then the priest of fire must sprinkle the lustral water of the loud 
resounding sea, hear now the voice of fire. 


Returning east and following in each quarter trace an upward pointed triangle 
saying as you move through the quarters 


Then when all the phantoms have vanished, you will see that holy and formless 
fire, that darts and flashes through the hidden depths of the universe. 


Step to the quarter associated with the elemental spirits being conjured and 
earnestly pray the prayer appropriate to those elementals (Found in Chapter Four 


of Ritual and Dogma of High Magic, or Transcendental Magic, by Eliphas Levi). 


When you feel the presence of the elementals explain clearly what you desire and 
ask them to go make it occur. 
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IX 
Nature Spirits 


When I was a little boy I was not aware of elemental spirits in the sense of 
sylphs and undines, or in the sense of the artificial elementals described by the 
Golden Dawn and paranormal enthusiasts. So in my approach to describing things 
I generally used elemental to describe the spirits who resided within a particular 
element and manifested a particular elemental experience of nature. So the spirit 
of the wind, the spirit of the rain, the spirits who formed and guided the clouds, 
the spirits of stones and other such things in our day to day experience of the 
natural world. In my mind these were elementals. Similarly accessible were the 
spirits of the trees, of forests and tree stands, of the flowers, and the spirits who 
watched over particular groups of animals. As a child this was the world of spirits 
I knew, along with the spirits of the dead, and other more foreboding ones. These 
spirits who occur in the natural world, and who manage, engage, and protect its 
functions, behaviors and inhabitants might be more clearly referred to as nature 
spirits. 

When we talk about nature spirits it's easy to be unsure precisely what we 
mean. I would say the group involves a range of spirits but there are also those 
easily associated with the group but not necessarily part of it. To limit our view I 
would suggest that the Paracelsian elementals we've already spoken of would not 
fall within the arena of nature spirits. They deal with nature, as the philosophical 
elements are a way of describing the building blocks of the world, but they aren't 
really dealing with the natural world in the sense of the wind and sun upon our 
skin, the scent of flowers in our noses, the stirring of our blood as sap reawakens 
in the trees, and the cool firm soil we wiggle our toes in. The elementals deal with 
the structural and conceptual world of the element and thus the earth elementals 
may give us money as easily as they might help us obtain bricks for building, 
whereas fire elementals might bring literal fire to clear away an obstacle or they 
might incite movement and passion in a group of people. Speaking to the spirit of 
the wind does not bring books into our lives through an esoteric link between air 
and intellect, speaking to the spirit of the wind blows the branches of the trees and 
shakes loose the kite which they have snared. 

Similarly faeries can easily be related to nature spirits but are not. In 
modern depictions we frequently see faeries making flowers bloom and playfully 
making brooks babble but in traditional accounts faeries often live within nature 
but their role is rarely managing it. Faeries don't even always live in nature, they 
often live in mounds or in the underworld. If we relate the Dyinn to faeries they 
might live in empty deserted places, in bathrooms, and places humans avoid. 
Most faery lore isn't about nature. Often faeries can be related to the dead, but not 
always. They are similar to humans as far as where they sit and how they operate 
in creation. They might have easier access to nature spirits than humans do, just 


7 


like they have easier access to the dead and therefore to a lot of magic. But they 
themselves aren't quite what we mean when we say nature spirits. 

So what do we mean by nature spirits? I would say generally we're looking 
at three or four sorts of spirits. The first being those mentioned, the actual spirits 
of the things which occur in nature, the spirit of the wind, of the rain, the spirits of 
plants and stone and other such things we can sensibly experience which are alive 
within the world. The next set of spirits would be the spirits of particular places. 
Special natural formations, or simply areas of land which can be identified as a 
particular place, or places which have a special gravity because of their meaning 
for people or for other beings which reside nearby; these sorts of places may have 
special guardian spirits or spirits drawn to them. Along with these guardians of 
places, groups of spirits or categories of natural phenomena may have spirits 
which guard them, or which help manage or facilitate their functioning. With 
these we also see in folklore and various religions spirits tied to nature who live 
within nature and are intimately connected to it. Sometimes these spirits seem to 
fulfill these guardian functions other times they seem to have their own 
communities. This is where the relationship between faeries can get fuzzy, but it 
would seem like certain spirits like fox spirits, and taniwha, and nagas have more 
of a connection to the natural world and its functioning than they do to the 
behaviors and cultures of the faery folk, despite people sometimes trying to view 
them as faeries from other cultures. 

One thing that should be obvious here is that this is not a simple 
classification in which we can clearly definitively say “these are nature spirits and 
these are not” and everyone will agree. Different cultures understand different 
spirits and have different relationships with them. Even with those differences 
there are trends and things which are similar. There are also functions that are 
kind of needed and so we can usually find something performing that function 
culture to culture. There are some which are so basically tied to nature that they 
don't necessarily need to be approached through a cultural lens, and others where 
the cultural lens is very useful and is also significant to the spirit. 

When we consider them culturally though these nature spirits might also be 
some of the spirits people have their dearest attachments to. The spirits who assist 
in growing our food, who protect our flora and fauna, and keep our waterways 
clean and flowing — these are spirits who would be central to our experience as 
our cultures developed. For cultures still tied to nature and to their traditions there 
will be a significant importance to how these spirits are acknowledged, how they 
are treated, and how we encroach upon their spaces. With this in mind, in 
considering those spirits for whom there is a cultural lens through which to view 
them, for whom there are traditions which can guide our interactions, we should 
be mindful of those. This isn't to say that we necessarily need to adopt the religion 
and culture of every spirit we encounter, but if we live in a space we may need to 
encounter the spirits of that space in a way which 1s respectful to the traditions of 
the people who have known that spirit, and in a very real sense the traditions 
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belonging to that spirit. 

This brings us to an important question regarding nature spirits. Are they 
tied to the physical location, or are they less spatially oriented because they reside 
in a spiritual reality? In modern magic there is a tendency to get very tingly about 
the idea of operating in a “time outside of time and a place outside of space,” but 
the reality is that magic traditionally is very tied to time and space. Certain spirits 
arrive from particular directions and their powers and natures are tied to the place 
in which they reside. Many spirits have dominion over things related to particular 
segments of time. There are other spirits who reflect the spiritual nature of a given 
time or place. At the same time there is a reality to magic and the spirit world 
having a flexible relationship to time and space. We can work magic which 
requires changing things unknown to us which occurred before we worked the 
magic in order to build the manifestation we encounter after working the magic. 
We can know things about and affect places remote to us. We can use connections 
between things which are entangled through a shared sourcing, or through contact 
but which are currently apart from one another. So there is an importance to time 
and place but it is one which is not so clear as it is in our waking experience of the 
world, nor is it as fluid as the dream state that early twentieth century magicians 
wanted magic to be. 

Recognizing that time and space impact spirits, again, it forces the question 
of who are the nature spirits where we live? Are they the spirits our ancestors 
spoke to, or are they the spirits that those who lived in this place before us spoke 
to? For some people this isn't much of a question. If you live in the place your 
ancestors have lived for hundreds of years then the spirits associated with that 
place are the spirits your ancestors knew and therefore are the spirits of the 
folklore you grew up with. For many people this isn't the case. For the vast 
majority of people in North America we have a few hundred years of residence as 
a culture, but our familial roots may only be a generation or two. Much of my 
ancestry involves people who have been here for three or four hundred years, but 
even if my familial roots are as long as those of our culture, our culture never 
aligned itself to the lifeways of this land. We have folklore of certain spirits 
associated with the places we live but often in the form of urban legends or horror 
stories. In my own home of Maryland there is the Goat Man and there is Black 
Aggie, both are essentially murderous spirits. Around the country there are cry 
baby bridges and similarly haunted trees. But these are not holistic cultural 
apprehensions of the spirits of the place in which we reside because our culture 
never felt the need to understand, acknowledge, adapt to and embrace the spiritual 
life of our home. As a result I have often wondered if we can ever truly be native 
to the place we live and if we can ever fully engage in magic without engaging 
naturally and being situated within a relationship to the spirits of our home. 

Americans are not the only one with this issue, nor is it all of America. In 
Central and South America there has been better adaptation. As people, mostly 
slaves, came to the Americas with a worldview that understood that the world is 
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alive with spiritual presences they found ways to know the spirits who were here. 
They found ways to learn the plant life and the spirits that guard it, they found 
ways to know the land and its formations and the spirits who inhabit it, and they 
understood how to connect with their ancestral spirits, their gods, and their 
intermediaries as well as those of the people who already resided here. There is a 
lot we can learn about living in a magical world from the adaptations which 
developed in the African Diaspora. But outside of the Americas we have 
Europeans in Australia, Africa, and Asia, there are Asians and Africans 
throughout Europe, people have migrated and continue to migrate throughout the 
world. So we have people who may have been in a place which was not their own 
a few hundred years ago, but maybe there family has spent a few generations 
there, and we have people who maybe they themselves have moved to a new 
place. 

In all such cases how do we know what spirits we should speak to? How do 
we know what to offer them? I went to a ritual once where we offered butter to 
the faery folk because it is a traditional offering, we offered beer to our ancestors 
because, as a Druid ritual most of our ancestors were European, but for the nature 
spirits we offered Juniper. The main Druid gave the explanation that while 
alcohol is often a spirit offering, since we were honoring the local river goddesses 
and honoring the spirits of the forest in which we stood, we had to acknowledge 
that alcohol had been used as a tool against the people native to this place, the 
people who were allied to those spirits, and that it had caused a lot of suffering. In 
his view that made it disrespectful to give alcohol to the land spirits here. I 
thought it was a pretty interesting point of view and it was the first time I'd really 
thought of this question. I think on that point it would have been good to get a 
native perspective on it, but I think the reasoning was at least coming from the 
right place whether it was right or not. 

In working with nature spirits I try to keep that in mind. What offerings do 
the spirits here want? What do they expect? What is a comfort to them because it 
is their tradition? In places where the traditions are well documented or are still 
lived it can be easy to get a sense of what to do. In places where people are less 
vocal about the traditional religion it can be harder. Without access to people who 
are steeped in it it may be impossible to get a full view as well. Even in 
circumstances where it is limited a couple hours on Google can probably give you 
at least a few ideas. If you're not claiming to represent some tradition or religion, 
and you're not claiming to know the ins and outs of traditional spirit practices, if 
you're just earnestly doing your best to be a good neighbor to your local spirits 
then that's all anyone can ask and that's fine. You can also ask the spirits for 
guidance, but like in all instances, use divination to test the communication, and 
use research to try and confirm what you can. It's easy to assume what we want to 
do or what is convenient to us is what is being communicated. It's also easy to 
find ways to make that communication more clear and more reliable through the 
tools available to us. 
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So say you have figured out what kinds of spirits people native to your 
home understood to be in a place and you've learned some traditional things to 
offer or ways to acknowledge them, but along with doing that maybe you feel the 
presence of a spirit that fits the traditions of your own culture? Or maybe you're 
drawn to work with a sort of nature spirit that is linked to your culture, or maybe 
not to your inherited culture but to a religious or magical tradition in which you 
have become steeped. Is this idea of space being relevant and honoring local spirit 
customs the same as saying that spirits native to you but foreign to your back yard 
are not part of the group of nature spirits you can hang out and party with? No, 
not at all. There are plenty of traditional religious groups who engage the nature 
spirits of the land where their religion comes from despite having temples 
throughout the world. I've heard some interesting stories about work and 
experiences with nagas right here in the Baltimore-DC metro area. I can't answer 
whether or not the reason we experience nature spirits from other locations in our 
location is because of our own perceptions, or if it is because when humans 
migrate sometimes spirits migrate too, or if it is because the spirits aren't fully 
bound to a location, or perhaps it is because all groups of spirits live all over the 
place, or maybe there is more overlap where the same spirits have different names 
and sometimes different ways of appearing for people of different cultures. I don't 
think anyone will have the real answer to that anytime soon, and my guess is that 
it is some combination of various answers. Regardless of why though, along with 
the nature spirits associated with the traditions of the land on which we stand, 
other nature spirits can be encountered and worked with as well. 

As mentioned there are also many spirits who are more purely tied to nature 
and don't really need that cultural lens. So as you get to be more familiar with the 
world full of spirits in which you reside you may find different spirits get 
approached different ways, or that you might approach many spirits in the same 
way. Some might be ones you need to acknowledge specifically and individually 
and some might just be part of general acknowledgments. Some might be spirits 
who you are able to keep happy largely by being a good steward of your land and 
by acknowledging the presence of the life around you. 

So, we've talked a good bit about nature spirits and what they are, but we 
haven't really discussed so much what they do, why we would interact with them, 
or how we would go about doing so. Again, nature spirit is a broad category so 
some answers to these questions might be varied based on the particular sort of 
spirits we're engaging. 

I guess the easiest distinction to make would be that sometimes we're 
dealing with spirits that are the actual life of the things we encounter in the natural 
world, and sometimes we're dealing with spirits that guard or manage places or 
natural phenomena, or communities and their relationship with nature. When 
we're looking at the spirits that give life to the wind, the rain, the flowers and the 
herbs quite often all we need to do in interacting with them is to sit with them, to 
talk with them, and to listen to them. There is rarely much we need to ask these 


75 


spirits for. It's good to know them though in the same way it’s good to know your 
neighbors. Sometimes you may need help, and generally you'd rather them not 
make life difficult for you. The spirits of nature can help protect us, or they can 
uproot us. Like us these spirits are alive, but some of them have a very broad span 
of experience, and so sometimes bringing our concerns of problems to them can 
allow them to help us find a sense of perspective. Another thing that stands out in 
particular for the magician is that we often need things drawn from nature or 
shaped by nature. When we collect herbs or plants for magic maintaining a 
relationship with the spirits of the plant and the place from which we are 
gathering it helps us keep those spirits involved with the work in which we use 
the plant. When making magical tools the same is true for the places from which 
we source our materials or for the fire or water or incenses to which we expose 
them during their preparation and consecration. 

For most of us our interactions with the spirits who are the life of nature is 
simply going to be about respect and acknowledgment. Offerings of propitiation 
might come into play, and offerings or at least respectful requests and earnest 
thanks when drawing from the resources around us are appropriate if not 
necessary. Stewardship again is part of this respect, and when that stewardship 
involves our time and our labor, and actively being outdoors touching and 
interacting with the pieces of nature we are caring for it helps to remind us of and 
keep us aware of the fact that there is a relationship there, and that we are not the 
only spirit inhabiting that relationship. 

Spirits who behave as guardians may be more active and more individual 
and might be spirits for whom there is a more involved relationship which is 
carried out in a more specific manner. For these spirits we will probably have 
cultural standards to look at when approaching them. These are the spirits you 
will encounter when you wish to work with the forest, or with bodies of water, 
possibly other natural and liminal spaces you encounter. For some of these 
guardians it will just be a matter of respectfully acknowledging them while for 
others you may need more complex ritual structures or to specifically seek their 
permission for your work. Depending on the work you're doing and where you're 
working they may not be a major part of your work, but they could also be pretty 
significant allies. In many traditions guardian spirits are tied to a place essentially 
eternally, they are old and powerful. They can give you insight and understanding 
regarding the spaces in which you work and the spirits and powers which are 
there. When working with these spirits remember that they also represent the land 
and the spirits within the land which they watch over. So as allies they may 
provide insight into that land, its spirits, how to work with them, and what they 
desire and what their needs are. 

Care should also be taken with these spirits. Spirits who are shown as 
guardians of nature are also often tied to stories of monstrous and horrific 
interactions with humans. Sometimes folklorists look at this and treat it as a 
cultural difference based on tribes or based on when a story developed. 
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Alternatively, it is very possible that these spirits are helpful guardians when the 
people living near them work in communion with them and with the land. When 
people transgress against the land or the spirits, or when they forget them, then the 
spirits may become angry, or they may feel the need to protect themselves or the 
land. Remember, here in the United States the local spirits of our American 
folklore are often monstrous. We developed our stories of them within a 
Protestant culture that assumed all such spirits were evil and that the land was an 
inanimate object whose ownership and subjugation was our manifest destiny. It’s 
possible that many of these monsters tied to natural spaces in the United States 
weren’t monsters when they were approached holistically. Or maybe only the 
monsters were strong enough to continue to imprint upon our cultural awareness 
and we lost sight of the more amenable spirits. In either case, care should be taken 
when working with guardian spirits. They can be powerful allies or dangerous 
neighbors. 

As to working with the spirits around you, again, some of 1t may depend 
upon where you are and what spirits are there. Simple general methods start with 
going into the natural spaces, into your yard, into any nearby places where you 
walk to relax in nature, or to gather resources for magic, go into these places and 
introduce yourself. Sit and listen, be open, observe the natural things in the world 
around you. My witchcraft teacher told me this was the first lesson, becoming a 
good animal, learning to be aware of nature and sit comfortably in it. It is much 
harder to learn to listen to the spirits of nature if you cannot sit comfortably with 
them. 

Once you have made contact make small offerings. On your own land you 
might find a place to leave to nature, untended, and leave offerings there. Or you 
might make a formal offering space with an altar. Or if you have a space which 
seems to serve well, such as a tree with bulging roots weaving in and out of the 
earth, a spot where mushrooms grow, a rock formation or some such thing, 
offerings may be left there. Take guidance from the spirits, but also from the 
culture of the spirits, in the types of offerings and manner of leaving them. 

A final point on these spirits is the idea of the culture of the spirit. I 
referenced this earlier in the chapter. For the guardian spirits, and those spirits 
associated with particular cultures, we must understand that the spirit does not 
simply have a culture in the sense that it belongs within a culture, rather the spirits 
themselves are accustomed to certain gifts, behaviors, customs. The spirits 
themselves have cultural expectations and themselves are participants in a culture 
adjacent to their human cultures. Spirits are persons. Spirits have, with some 
variance depending upon the type of spirit, their own characteristics, expectations, 
things which make them happy and things which make them upset. We should be 
mindful of these in our interactions with them just as we would want our friends 
to be mindful of our own likes and dislikes, our own cultural expectations and 
needs. 

Nature spirits can also be remembered as part of routine devotional work. 
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When making offerings to your spirits, your ancestors, your gods, whatever 
angels or demons or other spirits you regularly make offerings for, remember the 
nature spirits with whom you work. Acknowledge them as well. They are perhaps 
the easiest spirits to make a misstep against, and are also amongst those spirits 
most closely tied to your environment, so being conscientious of this relationship 
even if it is not one that is often the center of your magical focus is a good idea. 

All in all this is not something where I feel it makes sense to provide some 
sort of ritual or approach to use in a formal scripted fashion. This should be one of 
the most readily holistic and natural parts of your engagement of the spirit world. 
Go out, say hello, and listen. If the spirits that talk back have a culture, learn about 
it, if they simply want to be friends, then do that. 





Hortus Sanitatus, France 1510 
The Toad is heavily associated with magic and appears often as a form of the witch’s familiar. Toads were 
thought to have magic stones which magicians attempted to retrieve from them as well as a magical bone 
which is used for making pacts with the devil or for controlling animals. They are both an example of animals 
believed to be connected with the spirits of the natural world, and animals associated with intermediary 
magical spirits. 
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xX 


Preparation, Charism, and Intermediary Spirits 


So maybe now you've gotten comfortable making offerings at your 
devotional altar, and you've become friends with some elementals, and you're 
ready to move on to some more...interesting...spirits. Angels? Demons? The stuff 
we tend to think of when we think of magical conjuration. So you strip down, 
spritz yourself with spring water, put on your nicest robe blessed by a priest, pull 
out your sword consecrated at Mass, put on your crown burn your incense, and 
sonorously intone in your most beautiful voice all the glorious invocations of God 
and all the most heinous and intense curses which command the spirits, and no 
body answers. 

There could be a few reasons why. One possible question we could ask to 
find one solution is “who are you that they should feel a need to answer?” Spirits 
aren't all just functional manifestations that run automatically like computer 
programs when the right buttons are pushed. They aren't anthropomorphized 
externalizations of internal mental and emotional concepts. They are spirits. They 
don't have the same sort of conscious will as humans, but they are still aware 
individual beings. Now there are some people that take the view that when 
Iamblichus describes spirits who aren't very bright and are easily tricked by 
magicians, that these spirits are the demons of the grimoires, and so a magician 
dressing like a child playing at being King Solomon is enough to trick them into 
thinking you're Solomon. Others might take the view that angels obey magicians 
because God says so, and demons do because man 1s above them in the hierarchy. 
There are lots of philosophical and cosmological explanations, and some of them 
can work well, but it remains that the interactions don't always run perfectly, so 
spirits clearly have some wiggle room, even if they don't have full freedom in the 
matter. When things don’t work, either something is incorrect in what you’re 
doing, something is impeding your ability to do what you’re doing, or the spirits 
don’t recognize you as someone whose actions matter to them. 

Is it your method or is it your ability to use the method? You have the tools 
you have the names, you’ve studied the books. Maybe you feel something 
stirring, maybe you don’t, but either way you don’t think your call is being 
answered. So you double down on method and ramp up your use of names of 
God. You still get a dial tone. 

Maybe your method is ok. A survey of the grimoires will show readily that 
these methods have been through quite a lot of adaptation and still worked. So 
what might impede your method? Are you comfortable in your skin when you’re 
doing the conjuration? Are you properly prepared to be doing it? Are you using 
tools and methods that are appropriate to you, to the spirits, and to the work 
you’re doing? Even if they’re right for the spirits, you’re part of the equation. So 
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the work needs to be right for you too. 

By ritual and repetition, by names and signs, these are the tools of the 
exorcist when you boil it down. But do the names belong to you? Do you have the 
power to use them? Think of more modern vampire movies...the clumsy would-be 
hero tries to stop the vampire with a cross or religious relic, and the vampire 
laughs it off because the hero, being your average modern person, has no real 
faith in the spiritual power behind the symbol. 

The spirits obey the names but you have to be in a position to actually use 
them. A large part of grimoire magic technique and ideology comes from the 
sacramental rite of exorcism. The exorcist by virtue of names and signs calls upon 
divine power to command spirits. In order to do this the exorcist had to be 
spiritually fit and in a state of sacramental grace before he could make use of the 
names with any efficacy. So the exorcist had to attend confession, make prayers 
to prepare himself, and preferably attend Mass prior to the exorcism. Liber Juratus 
has this same admonition to attend Mass, in fact in places it requires more than 
one Mass attendance and several prayer observances. Most grimoires require a 
period of spiritual purification, some include the use of psalms to prepare and 
consecrate oneself, along with other purifying prayers. So you need to be 
spiritually fit and able to connect to the power of the names. 

Liber Juratus suggests that much of its preparation is to make you 
recognizable to the angels, to put you in a space where they can work with you. 
Some mystics have suggested that with this purity and balance spiritual powers 
arise, like a sort of inner spiritual fire, which in Catholicism might be associated 
with charisma — or power derived from utilizing and living in accordance with 
particular graces bestowed upon the individual. Charism, or charisma, begins to 
move and flourish as prayer, reflection and purification increase. In the Magical 
Papyri in some places it is suggested that preparatory rites and initiations help the 
magician appear as one who can move amongst the spirits. Some modern 
magicians believe purification is about removing a physical stench disturbing to 
spirits, but both ancient literature and conditions of the ancient world make this 
doubtful. Throughout the world purification and preparatory work along with 
mystical and religious engagement have spiritual power, both its inflow and its 
generation, as byproducts. 

So when we say being spiritually fit we don’t necessarily mean being a 
good Christian, or even having faith in a conventional sense. We mean 
establishing a state which gives you access to the powers behind the names. A 
possible nature of this power will be addressed as we get deeper into 
intermediaries. In my experience these preparations create a space of balance, 
clarity, and focus, they disrupt the ability for spiritual obsession to distract you, 
and they create an essential tension. This tension is a differentiation in mental 
state and awareness, but it is also like a capacitance in which the pulling pieces 
straining at the boundaries of your awareness are at the edge of feeling the 
electrical current of divine grace, or whatever you might term spiritual power and 
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authority. There are various ways to prepare. As you explore these systems you 
can find what this readiness means to you, and the more in touch with it you 
become the better your results will be. 

Beyond the purification it may also be useful to understand how you view 
the spirits, yourself, and the power behind the divine names. You don’t need some 
full theological perspective fleshed out. When people are uncomfortable with the 
divine names, the divinity behind them, and the names of the angels that it 
undermines their ability to work with them. Not so much because they need faith, 
but because second guessing yourself and your work interrupts that readiness 
which we want to achieve. Calling on something and justifying to yourself why 
you’re working with something that you don’t think is there, or something you 
think is adversarial splits your focus and removes your ability to engage what 
you’re doing. 

Some magicians have suggested that when magicians engaged these 
names and these spirits through a worldview in which they represented forces 
which inspired trembling awe that the deeper engagement aided in creating more 
intense manifestations. When we look at cultures where people are comfortable 
with their spirits and the gods and magical forces connected to those spirits they 
have more vivid experiences. These experiences are more quotidian. The 
experiences manifest greater more impressive results. When magicians talk about 
reenchanting the world this is part of that idea. A world where we understand the 
living breathing pulse of creation and the spirit world which comes with that is a 
world where we naturally and fully engage magic without hamstringing it. While 
the spirits are beings with objective existence their interaction with our world is 
based in part upon the interaction between the spirit, the magician, and the space 
of the ritual. The more natural an understanding the magician has of what he’s 
doing the less he puts in the way of this interaction. 

While there is an intermediary, or crossroads, element to the moment of the 
ritual itself — the interface between the human and the spirit; and while 
purification helps you engage more fully and perhaps be more ready to wield the 
charisma that the spirits are swayed by, there is still the issue of the spirits not 
knowing you. You might have the right power, you might have the readiness, you 
might have the mental acuity to show up and play, but do the spirits know you? 
Do they have a reason to care who you are? Or are you the exorcists to whom 
they answer “I know Paul, and I know Jesus but who are you?” How do you 
become the exorcist that the spirits do know? How do you get street cred in the 
spirit world? Like most things, it’s about who you know, and who you’re 
connected to. 

Jake Stratton-Kent has suggested in his Encyclopedia Goetica series that 
intermediary spirits are an element that is implied in the grimoires, and is present 
in the Grimorium Verum. Looking at some of the older grimoire material there is 
support for this idea. Various functions and methods crop up in the grimoires 
which may not fully present a spirit functioning as an intermediary but they 
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incorporate elements which serve some of those functions. Looking back to the 
Greek Magical Papyri, and looking next into European Witchcraft, and likewise 
into the African Diaspora traditions of Central and South America and the 
Caribbean we very clearly see these intermediary roles. 

So, what is an intermediary spirit and what does it do? In the simplest 
sense, an intermediary spirit is a spirit who helps connect you with other spirits. 
Calling these spirits intermediaries might seem to pigeonhole them to a narrow 
function, but there are different spirits who work in different ways who can 
provide aid to the magician in connecting with other spirits. It might make sense 
to work with several spirits to assist in spirit communication. The core idea when 
most modern magicians talk about an intermediary though is a spirit who is 
known to the magician and can work with various spirits within a hierarchy or 
within a group of spirits to bring them to the magician, or to take his requests to 
the spirits, or to make an introduction allowing the magician to work with these 
spirits. 

Let’s illustrate the basic idea in a non-magical example. If you didn't like 
something Microsoft was doing, and you walked into a board meeting and told 
them to design some new software that fit your needs better, they would be 
confused as to who you were and why you were there, and they probably wouldn't 
listen. If you were friends with Ted Turner, and Ted called up Bill Gates, and Bill 
called the board and said “Hey, Johnny Magician is a cool guy, he needs this 
software, can you help him he'll call you tomorrow about it” then they'll be 
expecting you and know you're someone they should listen to. 

We can clearly see examples of this assistance in the grimoires and in 
other systems of magic, even if it isn’t consistently obvious. To get a full picture 
we don’t want to limit ourselves to thinking of this broad way of grouping spirits 
simply as go-betweens. The spirits we might look at to support the idea of an 
intermediary might have various other roles beyond this as well, and may not 
even function in such a go-between role. Some systems might have more than one 
spirit with each doing different things that in their own ways contribute to the 
successful coordination of magician, ritual, space, pathway, and spirit. In some 
living traditions we see multiple intermediate or modal functions worked by 
various spirits and each of those spirits, or perhaps several of those spirits might 
be called upon in different ways in the process of the magical work being done. 

The ways in which spirits may assist a magician in communicating with 
other spirits are myriad. To start, the spirit world isn’t immediately perceived by 
most people, and not all spirits are necessarily in a regular state of interacting with 
the waking world. So it may be useful to call a gatekeeper, or a crossroads spirit, 
or someone who can transport spirits or give license to speak with them. While 
these might seem like one role each 1s a little different and each might be 
associated with different spirits even in a single system. The world between 
disembodied and embodied spirits might have a living barrier and the spirit of that 
barrier may need to be engaged. A spirit might not like being called directly and 
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so you might have to call a spirit ruled by the actual spirit with whom you wish to 
work. If spirits manifest their presence in the fire or flame upon the altar then the 
spirit of that flame may need to be called. Ifa spirit is one with whom you haven’t 
connected you may need a known spirit to help translate and ease communication. 
You may need a spirit to help illuminate your access to the spirit world. You 
might need a spirit to help you select which spirits you should approach, or to 
coordinate multiple spirits and maybe even to manage the shares they receive of 
offerings. You might need a spirit to introduce you, or you might need a spirit to 
look after your interests as the spirits do their work, or you may need an ally to 
vouch for you and your authority to call the spirits. 

So, with this in mind, remember that when we say intermediary we can 
mean many things, not just a go between. We will talk about several different 
sources of info on intermediaries as well as several spirits who can accomplish 
some of these roles. In a large working I may work with as few as three to as 
many as eight different allies and intermediaries, with some of those actually 
being groups of spirits rather than a single spirit. This can actually run pretty 
smoothly when done correctly. Having various supporting elements can help 
dramatically in the ability to communicate as well as helping the spirits involved 
in accomplishing your goal to maintain the ability to act in the world. 


So how far back can we identify spirits who might have intermediary elements? 

The Magical Papyri presents this idea of an intermediary and helper in 
various rituals having to do with acquiring a daimon or a spiritual assistant. In the 
NeoPlatonic worldview this was a spirit who wasn't quite a human spirit and 
wasn't quite a divine spirit, but it could go between human theurgists and the gods 
and carry prayers and offerings up and blessings an assistance down. In a more 
magical context it could go about and accomplish things for the magician and it 
could help the magician in calling upon gods and spirits in other spells to aid in 
his work. 

The Testament of Solomon has two elements which illustrate intermediary 
functions. First the demon Ornias, possibly a form of Oriens, is discovered to be 
vexing a boy, the son of one of Solomon’s workers, and stealing away his food 
and with it his vitality. This is a common spirit issue in the Near East. So 
Solomon is set up as someone who can solve it. He calls upon God and gains the 
ability to conjure the spirit Ornias. Once conjured Solomon demands information 
from the spirit, which the spirit provides. Solomon then commands the spirit to 
retrieve the next spirit for him. He moves through the spirits this way, calling one 
spirit through the previous spirit so that the spirits are each treated as an 
intermediary. They go before the magician and bring another spirit who is 
introduced to the magician. 

In addition to this example, our idea of charisma, or spiritual power or 
grace shows up. Solomon was famous for his wisdom and in the ancient world 
that wisdom was understood as a spiritual power that implied magical authority. 
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Solomon was not only the wise king who appears in the modern canon, but was 
also a powerful magician who subdued and commanded spirits. As we noted 
Solomon uses Ornias to obtain the next demon for him, but his ability to 
command the demons occurs as the answer to the prayers he makes before 
approaching the demon. His prayers are answered when St. Michael the 
Archangel comes to him and delivers a ring which imparts divine grace and 
wisdom. This grace and wisdom allows Solomon to command spirits. The 
demons are commanded by angels, but the ring and the spiritual presence which 
accompany the ring give Solomon the authority over the demons and probably 
also make the angels obedient to him, even though we don't ever see him needing 
to make use of the angels. In Solomonic grimoires this same presence, essentially 
the Holy Spirit, is sometimes called upon by magicians to grant the power and 
authority to command the spirits. In such an example we could look at either the 
angel, or the Holy Spirit as functioning somewhat as an intermediary spirit, 
however we could also look at the presence of the Holy Spirit as simply initiatory 
in nature if it were taken as a permanent presence. 

The Abramelin presents this idea with the Holy Guardian Angel. The 
magician goes on vacation, and brings back an angel! Or...more honestly, the 
magician cloisters himself in an ever increasing devotional ceremony of prayers, 
culminating in an intense period of prayer and meditation at the end of which his 
Holy Guardian Angel appears. The angel teaches him magic and as part of 
teaching him magic aids him in conjuring the Demon Kings, and then all demons 
subordinate to them, and subordinate to their subordinates, and so on, and 
eventually including familiar spirits granted to him. He is then by the agency of 
his angel able to call upon these demons without the trappings of a ritual magician 
and make them do things they have sworn to do. He can start with his familiars 
and if they can't do something they will refer him to the proper demon to do it. So 
he has both the angel and his series of familiars to assist him in navigating the 
spirit world. The Golden Dawn and Crowley kind of took this idea and worked it 
into a variant of the Pentecostal initiation of the Holy Spirit we referenced above, 
but even in their approach the Holy Guardian Angel teaches you magic and helps 
you command spirits. In fact the Stele of Jeu from the Greek Magical Papyri, 
which was an exorcism of spirits, was reworked by the Golden Dawn, and then 
more again by Crowley, to make it into an invocation of this angelic presence. 
One of the key adaptations is replacing the exorcism language with language 
directed at making spirits and magic subservient to the magician. 

Liber Juratus takes an approach that is similar to the Abramelin, but taken in 
a direction again more like this baptism of the Holy Spirit kind of view. The 
magician engages in a spiritual retreat to achieve the beatific vision, or the vision 
of the face of God. By achieving this the magician then gains the authority to 
command the spirits and do the magic described in the grimoire. In this case it is 
not so much an example of use of an intermediary spirit but rather creating that 
spiritual rightness by which the power of divinity can be accessed. Juratus also 
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seems to take an approach that the angels and the magician share in a love for the 
divine and this is why the angels are willing to work with the magician. 
Achieving the beatific vision is a reflection of this state of grace, or perhaps a 
cause of it. 

Maybe we don't all groove on all this Catholic type angel helper stuff. 
Maybe we want something more down to earth? In some sorcery traditions part of 
the initiation is accessing a connection to the spiritual powers of the ancestors of 
the group into which you are initiated. In witchcraft you are born into the 
bloodline of your ancestors and therefore you are born with a connection to their 
spiritual presence. These spirits therefore are able to serve as your intermediaries. 
They help make introductions for you in the spirit world. They can help exert 
spiritual force when needed to help keep a spirit on board with doing whatever 
they agreed to do. They can help protect you from spirits who are taking 
advantage of the opportunity to work in the world that you are giving them in 
ways which might have otherwise been disadvantageous for you. So your dead, 
again, those guys you're feeding at your devotional altar, are a whole crew of 
spirits ready to vouch for you in the spirit world, and who other spirits know have 
your back if things go sideways. 

This presents a useful point of comparison. When we talk about charisma, 
or the active power of grace, the spiritual power and authority that the magician 
exerts, we’re not talking about an intermediary as much as we are a state. As we 
said before this can arise as a result of work to create a state of spiritual pureness, 
the tension created by abstention and other practices intended to change 
perception, and the development achieved through mystical endeavor. This can 
also be achieved through the reception of the Holy Spirit, the Holy Sophia, or the 
Shekhinah. But even when we look at personifying grace and wisdom we’re not 
looking at an intermediary spirit. When we work with the Holy Guardian Angel 
we are still achieving an experience of that sort of mystical development and 
authority but we’re gaining a spirit ally who can work as an intermediary. The 
Holy Guardian Angel can facilitate contact with spirits, it can aid in interpreting 
them, it can aid in commanding and directing them. So in considering the Holy 
Guardian Angel we find a link between the charismatic state and the intermediary 
spirit. 

When we consider work with ancestors and the dead we achieve a similar 
dichotomy. Witches begin with a passive application of the power of ancestors. 
The witch has a link in their “blood” to their ancestors and the magical power and 
authority obtained through them. That power resides in the blood and can be 
utilized in a way that is essentially an alternate and natural charisma. In some 
traditions of sorcery the magician is infected with sorcerous power. This power 
conveys that same charisma, or a power and authority to work magic. The 
infection of this power, and the inherited power of the witch both carry with them 
spirit allies as well, and so the ancestors bound to the witch or the spirits bound to 
the sorcerer may also help in leveraging interactions with spirits. 
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So in looking at these three modalities we find that the charismatic power of 
the magician is often linked to the condition which connects the magician to a 
spirit ally or court of spirit allies. But is this the case for all spirit allies and 
intermediaries? No. But access to working with some of these allies and 
intermediaries may be aided by those initial connections connected to that 
charismatic state. So what are some further examples of intermediaries and allies 
we might engage? 

Witches often keep fairy or other kinds of spirit familiars who help teach 
them magic and accomplish magic for them. These spirits can also work as 
intermediaries to help call other spirits, and help leverage agreements with them. 
On the point of witches and sorcerers, we also have forest spirits and crossroads 
spirits who give power and grant access to familiars and to spirits. In European 
witchcraft this spirit is the Witches' Devil, who contrary to popular modern 
opinion, is not precisely Lucifer and has nothing to do with fallen angels. Rather 
this black spirit makes an agreement with the witch and teaches the witch magic. 
He can be met in the forest under a tree, at the crossroads, or at night at the steps 
of a church. He is sometimes described, and depicted in artwork, as cavorting 
with the witches and participating in magical rituals with them. Frisvold describes 
a similar spirit in the forests of Trinidad in his book Obeah: A Sorcerous Ossuary. 
The forest power of obtya is granted by these spirits who inhabit the forest, or the 
wild natural places, therefore a place with a power similar to that liminal power of 
graveyards and crossroads in that it is a place not fully held by society and it is a 
place containing some uncertainty. The spirits he describes remind me very much 
of the Witches' Devil. These examples highlight another thread, in addition to 
providing introductions and possibly infusing the magician with power many of 
these spirits also directly teach magic. Many modern magicians think of magic 
largely as being taught in books or from other human teachers. While those modes 
are important, our historical magical resources are full of information on spirits 
teaching magic. As we deepen our experience of magic it is important that 
magicians remember that those spirits with whom we work magic are also one of 
our major sources for learning magic. 

Like the devils of witchcraft and Obeah, Vodou has Papa Legba. Legba is a 
crossroads spirit who either grants permission or denies permission of the person 
approaching him to speak with the Loa and other spirits. In Santeria Elegua also 
connects to the crossroads and grants access to spirits. Now I am not suggesting 
that you begin all your grimoire conjurations with an offering to Legba and 
Elegua, or by making a call to the Witches' Devil, but these traditions which 
present a more living view of spirit work all involve some intermediary to assist 
in accessing or to grant access to spirits. Even looking back to Europe we have 
Hekate, and Mercury at the crossroads and able to grant access to magic and 
spirits, and to move between this world and the underworld. Our take away in 
looking at these spirits should be the need to understand the nature of the 
crossroads in magic, what the crossroads represents when we address the concept 
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beyond the physical crossroads, and the prevalence of work with spirits who 
manage the nature of the crossroads and the access to spirits in various systems of 
spirit magic. 

Fortunately the grimoire tradition has a few of these crossroads and 
gatekeeper spirits as well, in addition to those found otherwise in European 
magic. Oriens, Egyn, Paymon, and Amaymon, are the Kings of the Four 
Directions and they grant access to this world by the spirits who reside within 
each of their directional kingdoms. They sometimes appear in lists of demons, but 
are also often listed elsewhere. They are terrestrial 
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rather than infernal, and have infernal, aerial, and celestial spirits to whom they 
accord. They clearly stand in conjunction with this world, at the spokes of the 
cross roads, each one ruling the vertical crossroads between spiritual worlds. They 
are a little different than the basic idea of an intermediary spirit in that there are 
four of them, and they don't feature in the grimoires as being called upon before 
calling other spirits. In fact in the Book of the Offices of Spirits they have 
ministers who might be considered intermediaries. Some magicians think you 
shouldn't ever conjure these kings directly, some think you can start at the bottom 
of a hierarchy and work up to them, some think you should start with them and 
work down. 

If you wanted to begin with building a connection to the kings, having an 
intermediary like the Holy Guardian Angel or the Spiritual Assistant from the 
Magical Papyri might make it simpler. With the help of your spiritual ally you 
might call upon the angel associated with the king, then under the presidency of 
that angel call upon the King and make yourself known to him, maybe share some 
offering, and create an awareness of who you are so that when you call spirits 
from the direction he rules you can reference the king if need be in calling the 
spirit. In addition to name dropping the king you also have the gatekeeper willing 
to open the gate so your spirit can be drawn to manifestation. 

Start slow though. Keep feeding your ancestors. Talk with them about what 
you're going to be working on. Get them to sign on with helping you out with 
your conjuration and other magical work. Just lighting some candles and leaving 
some candy and whiskey on an altar doesn't mean they're going to jump in and 
help with specific things you want. Talk with them about your life, and talk 
specifically about the work you plan to do and the help you want from them. 
When your ancestors are on board, pick what kind of intermediary you want to 
work with. Do you want the spiritual assistant from the Magical Papyri? Do you 
want to work with the agathodaimon? Do you want to do devotional work to the 
Holy Sophia and draw on the Holy Spirit, or turn to the cults of the Saints and 
honor a saint related to spirits and magic? Saints like Cyprian, or Nicholas, or 
Benedict, or perhaps Joan of Arc, even St. Peter as the Gatekeeper could be an 
option. Maybe you want something more naturalistic and you do want to find a 
way to incorporate the Witches Devil or a crossroads spirit into your work. Maybe 
look at religions local to your environment and find what spirit locally served that 
purpose and make propitiation to him or her before your rituals. Or maybe you 
want to go all in with the grimoire approach as seen in the Post-Golden Dawn 
world and do the Abramelin working, get in contact with your Holy Guardian 
Angel, and work with him or her as part of your spirit work. Once you have your 
friend at the center of the crossroads, then maybe incorporate the kings, and see if 
your calls get answered more clearly. 

Personally in my work I frequently incorporate my ancestors and Hekate. 
Possibly Charon and Iris, and maybe other chthonic gods. From there it depends 
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on what sorts of spirits I’m working with, so I might call upon my Holy Guardian 
Angel, I might call upon the Creator, I might call upon Mary Queen of Angels or 
Saint Benedict, I might call a specific archangel. There may be some combination 
of several of these, and maybe the demon king. If you have a spirit who is your 
introducing spirit they can be useful to call for work with new spirits. Otherwise, 
consider that you might incorporate some or all of these: some spirit to open the 
ways generally, the spirits who watch over and protect you, possibly a spirit to 
bring the spirit with whom you wish to work, possibly your angel to help 
illuminate your perception, you might need the king of the particular quarter from 
which your spirit arrives, or maybe the nature spirits of the space in which you 
need the spirit to work. 

Magic isn’t just something you graft onto a dead material world. The 
world is a living breathing organism created by a symbiotic interaction of 
beautiful and powerful forces. You can work without directly incorporating all of 
them, but it might help to have those you don’t incorporate still actively part of 
your experience of the spirit world, or really, your experience of life. Depending 
upon what you’re doing and the size of the goal, sometimes at least talking with a 
handful of spirit allies if not directly bringing them into the work you’re doing can 
be helpful. 

As far as your core intermediaries, or guides, or helpers, you have options. 
Quite literally a world of options since there are so many variants of this idea 
from so many places. Poke around, find yours, fit it to your work. 
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XI 
The Holy Guardian Angel 


So, let's talk about the Holy Guardian Angel and what it is, what it isn't, 
and what the relationship 1s like. Of all the topics we'll discuss in this book on 
spirit magic, the Holy Guardian Angel is perhaps the most complicated from the 
perspective of controversy. This topic is one which most people who have some 
magical knowledge are probably aware of, and therefore it is also a topic about 
which there will be a large array of ideas and suppositions not based in any real 
direct experience. It is a pretty central idea in the foundational systems of modern 
magic, albeit one which is presented in some incomplete and often varied ways. It 
has been co-opted in some weird ways by some modern systems which have spun 
off from those foundational forms of modern magic. 

As said above the Angel is an intermediary spirit. We're using that term 
broadly to group several spirit functions, many of them fall within the scope of 
the Angel. The intermediary function, is not the way the angel is portrayed in the 
Golden Dawn, the A.'.A.'., the Temple of Set, or most other post-Mathers/pre- 
Dehn approaches to the Angel. 

Since I mentioned that many people hold views about the Holy Guardian 
Angel without those views being based in experience, let’s start off talking about 
my experience a bit. 

My view is colored by Thelema and the Golden Dawn. I grew up with Neo- 
Pagan magic, literally, from the time I was about 11 years old. Around the age of 
15 I started exploring Reconstructionist Paganism and a lot of my magical 
exploration turned to various forms of magic and sorcery from differing 
perspectives and places. I studied a wide range of things, everything I could get 
my hands on. Ultimately, I began exploring Ceremonial Magic. My formative 
young adult years, around the point I was entering college, I was engaged in work 
from an A.'.A.'. perspective, while hanging out with the local OTO, and using 
Golden Dawn materials as a supplement. I read, probably skimmed, Mathers's 
The Sacred Magic of Abramelin the Mage as a teenager and went back to it a few 
times later, but a lot of my early thinking on the Holy Guardian Angel was based 
on Crowley, and authors drawing from Crowley, and on Regardie's interpretation 
of Mathers. 

My actual approach to working “the Abramelin ritual” didn't really touch on 
Mathers's work at all but rather drew primarily on Dehn (the more recent 
translation of the older German manuscripts), with adaptations drawn from 
Crowley's A.'.A.'., some OTO documents, and a lot of Roman Catholicism, and 
Merkavah Mysticism. The bulk was probably Dehn, the RCC, and the Merkavah. 
But my ideas about what I was seeking and what I should expect and who and 
what the Angel are were largely driven by Crowley's work. 

To some degree this hampered me in my exploration of the Sacred Magic, 
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and I can see that in particular when I compare with the work of my friends who 
did it with less Crowley influence, despite also being OTO members. My 
experience fit the work of Abraham the Jew, and ultimately my Angel has helped 
lead me to a deeper understanding of the Sacred Magic and our interaction with 
one another have taken me far from what my initial expectations and goals were. 
If you truly do the work and truly encounter the Angel and are open to what it 
wants to show you and what working with it is then you'll find it does not matter 
so much what ideas you had going in. At this point I would say most of my 
thinking about the Angel, and most discussions I have regarding the Angel and 
the Sacred Magic really don't touch on the ideas I had based on how the Holy 
Guardian Angel fits into Thelema. That said, the idea within Thelema is not fully 
incorrect, nor is it without usefulness. There are actually very significant points it 
can offer to someone working magic as a form of mysticism. 

With that in mind, let’s take a look at the concept of the Holy Guardian 
Angel in Thelema and how it fits into the overall space of Thelemic mysticism. 
We can also look a little more closely at what the Holy Guardian Angel is, and 
what the Sacred Magic is, by comparing against the Thelemic view. 

In Thelema, the Holy Guardian Angel is the focus of the second major of 
three “hallmarks” or sort of touch point or defining moments of initiation. In fact 
in Thelema, while we have many initiation rituals in various orders there are only 
three truly Thelemic initiation functions as described by the Book of the Law. The 
first is “The Man of Earth” or The Magician card of the Tarot, although to some 
degree it also encompasses The Fool. If we compare the initiations to a very 
simplistic division of alchemical work it would be the black phase or negredo. In 
this work the magician purifies himself through trials and difficulties in order to 
create a balanced and perfected vessel or material which can undergo further 
spiritual empowerment. The A.'.A.'. version of this reflects The Magician card 
because the initiate apprehends the elements through a series of grades and 
undergoes developmental work to prepare himself for the work his sights are set 
upon. 

The second phase is the white work, or albedo. Whereas the material is 
broken down and calcined so that those things which are not part of the material 
are burned away in the black work, the remaining material in the white work must 
move from the black mass of ash to a useable white substance. So the alchemist 
successively washes and heats the material. This stage is sometimes viewed as a 
return of spirit to matter, or a marriage of polarities in which the material becomes 
capable of spiritual awakening and realization. In the tarot and in The Book of the 
Law this phase is associated with The Lovers. The Lovers represent the Sacred 
Marriage or the Chymical Wedding. Isaac Newton described this as Hephaestus 
(the forge) weaving Venus (copper) and Mars (iron) together into a new material 
capable of becoming The Philosopher's Stone. This is largely the passion play of 
the Gnostic Mass, the Marriage of Heaven and Earth. 

In this phase the initiate has obtained the elemental weapons and the Powers 
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of the Sphinx which go with them. He has apprehended the nature of each 
element and the four worlds of creation as described in the Kabbalah and has 
learned to understand these in himself. He has however done so by unbalancing 
himself in favor of each element in turn, while learning techniques to achieve 
greater balance and focus. When he stands upon the threshold he has all the 
pieces, but they need further direction and to be anchored together. The aspirant 
begins outside the Veil of the Holy of Hollies, in the outer sphere of Tifaret and 
his work is to earnestly seek Knowledge and Conversation of the Holy Guardian 
Angel. When he achieves this he rends the Veil and enters into the inner sphere of 
Tifaret and apprehends his Holy Guardian Angel. 

In this initiatic structure, and to some degree within the Golden Dawn 
structure this is the magician's Yeshua moment. He moves from the 
Tetragrammaton by receiving the crowning power of Spirit and becomes the 
Pentagrammaton. Crowned with spirit he is now able to order the elemental 
powers he has achieved, and he can traverse the paths of the Vault as he sits at the 
center of the Tree. He becomes the point of balance and mediation, he is the 
Prophet, Priest, and King anointed by spiritual fire. 

In less flowery terms he encounters his Angel and his Angel teaches him his 
True Will, which is a deeper understanding of himself, his nature, his goals and 
direction in life, and to what he is best suited. He sees the force of his trajectory. 
In a sense this matches up with Abramelin, you do a spiritual retreat, you purify 
yourself and then inflame yourself with prayer, and you achieve Knowledge and 
Conversation and thus the Angel teaches you from there out. What he is teaching 
you in the Abramelin and what he is teaching you in Thelema might not be the 
same though. For Thelemites the Holy Guardian Angel is variously interpreted as 
a separate spiritual being assigned to you individually, a general spiritual concept 
that manifests individually to each person, an ascended Master or a deceased 
Magister or Magus working on this plane through you, your own higher self or 
inner voice of guidance. It really depends upon the individual and their own 
spirituality as to what they believe the Holy Guardian Angel is, and generally 
everyone can find references in Crowley's writing to support their interpretation 
because his own interpretation changed over time, or at least how he chose to 
express it did. 

In The Sacred Magic, the Angel teaches you what is essentially an 
alternative to the magic of the Solomonic grimoires. We'll get into that more in a 
bit, but a significant element of this is the binding of the demons. In Thelema the 
Holy Guardian Angel helps you understand your True Will and then you move 
forward with binding the demons, it's less about the Angel teaching you the 
process and more about you asserting your position. The focus generally given 
here is binding the Four Demon Kings or Princes and so modern magicians often 
think of this as rebinding the elemental powers obtained in his previous work now 
that he has achieved Knowledge and Conversation. In such a view, it is a way of 
cementing this initiation's work to the previous initiatory work. In Thelema many 
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magicians think of demons as part of the psyche and so binding the Four is often 
looked at as a way of reintegrating the four cardinal forces of the psyche, or 
preventing negative influences from encroaching on the work by binding those 
influences, or those parts of the self which are susceptible to them. This all fits 
within the idea of the white work, even if it does not fit particularly to the 
Abramelin work. 

In the final phase, called rubedo, or the red work, the magician fully 
integrates those pieces of himself which were identified and left together in the 
black work along with the spiritual power which elevated his vibration in the 
white work. Now the fully formed material takes on a new power and rather than 
receiving the heat of the spiritual force it glows red and passes that heat and the 
change that comes with it onto other material. In Thelema this can be understood 
in the Book of the Law and in the Tarot as The Hermit. The Hermit stands in the 
darkness holding a lamp, while he has retracted inward to be purely himself his 
nature is to emit light which guides others to the path. He is both the singular 
retention of hermitage and the expressive illumination of the lantern; thus he 
synthesizes oppositions. As the Holy Guardian Angel is concerned, the magician 
here no longer needs the Angel, and thus he gives up the Angel, crosses the Abyss 
and comes to a place of Understanding in which he directly Understands that he 
no longer needs to mediate the separation between himself and God because there 
is no separation, there is no Observer/Observed relationship. The Angel was both 
a means for the magician to understand how to achieve this final initiation but was 
also the illusion which by mitigating separation confirmed that there was 
separation. 

The Abramelin really has no answer to that concept. In fact, most traditional 
systems of European magic only skirt the line of connecting with some elements 
of this concept, if they relate to it at all. These modern processes of initiation and 
what they imply regarding the function and nature of the Angel are not in line 
with the purpose of Abramelin, regardless of how valuable they may be 
otherwise. The instructions by Abraham of Worms are not instructions in making 
a one-shot connection with an angel for the purpose of checking the “TI got 
Knowledge and Conversation” box. Connecting with the Angel isn't the trrumph 
at the center of a system of initiation, it is the installation of the faculties needed 
to begin a process of magical work. The Angel who comes at the end of the 
retreat may teach you about your nature and purpose but its role is to teach and 
guide you in magic. Abraham of Worms is teaching an entire system of magic, 
one which is different from Solomonic magic, and from a lot of modern 
approaches, but which can be related to earlier Jewish and Christian magic as well 
as other systems of spirit work around the world today. The system is not about 
mysticism although it involves a mystical piety which makes its means of 
operation arguably an overlap with mysticism. The system is about spirit magic. 
The magician is taught a way of life by the Angel which prepares him to work 
with spirits and to command them by virtue of the Angel without all of the 
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ceremonies and tools of ritual magic. The system creates a relationship between 
the magician and the Angel and that relationship facilitates this method of spirit 
magic, but can also facilitate other methods. 

Some elements of the Abramelin work fit well to the phase of initiation with 
which it has been accorded in the A.'.A.'. and Golden Dawn systems. That said, 
many of the interpretations of the nature and purpose of the Holy Guardian Angel 
which result from those systems don't fit with the Angel as described in the 
Sacred Magic. That's OK though. As we mentioned when discussing 
intermediaries there are several types of functions associated with several spirits 
and types of spirits we can look at as intermediaries. Even within the bounds of 
those types of intermediaries there are often different spirits and types of spirits 
who have similarities. As to Guardian Angels, there is the Guardian Angel of 
Roman Catholicism, the Guardian Angels of Nations, tribes, and groups of things 
in Judaism, there is the Holy Guardian Angel of Abramelin, there is the Holy 
Guardian Angel of the Pauline Art, there is the Natal Angel of Agrippa. All of 
these angels share elements but have different details as well, so there is no 
singular monopoly on the idea of a Holy Guardian Angel. With the range of 
spirits sharing some form of that name whether their functions are similar or not, 
we have spirits like the agathodaimon and the paredros, as well as several spirits 
in African traditions and in various tribal cultures who seem as if they might 
function in ways similar to the Angel described by Abraham of Worms despite 
these spirits being worked with in different ways and sometimes having different 
characteristics. It is possible that these various similar types of spirits are the same 
and manifest differently in accordance with the system through which someone 
encounters them, but it 1s very possible, perhaps more probable, that there are also 
several different types of spirit who have some similar elements to each other. In 
the end so long as you're working with the spirit you work with in a way 
amenable to both you and the spirit and it is functioning as needed and as its 
system describes then that's probably the important part. 

So we touched on ideas about how the Angel fits into initiation, and how 
people think it's various things, like the higher self or inner voice, but what is it 
actually and what does it do? Well, I can't definitively answer what the Angel is. 
Before achieving Knowledge and Conversation I assumed the Angel was your 
higher self, or in Kabbalistic terms the Neshamah (The Soul), and that it was 
essentially the part of you which is your Gnostic spark of divinity. I assumed it 
just appeared as a separate being because it needs to for purposes of initiating 
you. Now several years after completing the retreat I don't really think that way, 
although I can't rule it out fully. I do think we have a soul, which can speak to us, 
and which is the expression of divinity within us. I don't think my Holy Guardian 
Angel is that. The Angel interacts like an Angel, it often disagrees with me, 
challenges me, pushes me to things I don't think I want. It does not feel like some 
loftier expression or reflection of myself. I do believe my Angel is intimately tied 
to me as an individual, so in a sense even if it is not my soul, it is part of the 
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overall Creation which is me. In some ways the interaction with the Angel is like 
the Earth and the Moon - the two call to each other, and need each other, they 
influence each other and are separate from each other but are of the same 
substance and in a way are of the same sphere of being. 

Aaron Leitch compares the angel to the Head Spirits of some African 
Traditional and African Diaspora religions. In these systems the initiate is 
prepared and they are read to see what spirit belongs with them. Through ritual 
preparations they are made fit to work with the spirit and ultimately it enters into 
the space of their head to reside with them and guide them. Sometimes it does not 
work that way and the Head Spirit is simply your principal spirit who guides you 
and oversees your work but is not set as in dwelling. There are several such 
traditions and each system has its own variations. I am not an initiate of these so I 
can only give the barest sketch as to what they involve. 

I was not on board with this comparison when I first saw it, but over time 
it began to make more and more sense. These spirits sit with the magician or 
priest and speak with him, advise him, help him interpret spirits and divinations, 
and organize his work with other spirits. All of these things are things which the 
Holy Guardian Angel does as well. I would like to be careful though to note that 
similarity is not sameness. Several initiates of these traditions have complained 
about the way this comparison is often presented as if there is an identity between 
the two concepts. So while we can gain insight in comparing, and look for new 
modes of explanation or alternative ways to approach the relationship it’s 
important to recognize that there are still differences. 

A space in which this comparison clarifies an element of the relationship 
between the Angel and the magician is the understanding of the relationship as a 
form of possession. In the West we tend to think of possession in terms of 
oppressive involuntary possession. In other cultures possession is often a positive 
thing. Religious and spiritual workers create relationships with spirits where the 
spirit and the magician both benefit and through that benefit the people of the 
community also benefit. We don't really have an equivalent idea in surviving 
European magic, the closest is probably ritual ecstasy, and while related they 
aren't quite the same. Western magic does however contain the concept of 
positive voluntary possession in the various “New World” traditions of the 
African Diaspora in South and Central America and the Caribbean. So again, we 
can look to those for comparison. When we do we can see that possession works 
in differing levels, initially the spirit sits with the magician, he can feel its 
presence, they can communicate and have an intimate understanding but there is 
no real shift in control. As possession progresses the magician may move in and 
out of awareness and give some partial control over to the spirit, the spirit can 
communicate to him or through him. In full possession the magician may give 
over awareness and control to the spirit, or they may work in unison in a sort of 
blended fashion. In work with the Angel it pretty much keeps to the initial phase. 

The Angel is the possessing spirit of the magician. The Angel sits with the 
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magician and is generally present even when they do not have an interaction. As a 
result the Angel can communicate with the magician when it needs to and can 
easily be drawn into interaction with the magician when the magician has need. 
Because of the closeness of their connection the Angel can illuminate the 
magician in his magical work, and thus provide clarity and deeper understanding 
when the magician speaks with a spirit or engages in divination. Along with this 
ability to provide clarity the Angel can directly act as an intermediary and speak 
to spirits for the magician. The magician's relationship with the Angel creates 
greater facility in speaking with the Angel whereas clearly perceiving messages 
from other spirits may be harder to discern. The Angel can receive the 
communication from a conjured spirit and translate it to the magician. In addition 
to interpreting the spirits the Angel can also procure them. In the work described 
in The Sacred Magic the Angel shows the magician how to call upon and bind the 
demons but essentially the process works in accordance with older systems of 
magic, in which an angel or higher spirit who can be called upon by the magician 
is sent to retrieve the spirits needed for the work. In the Sacred Magic the Angel 
brings the demons and facilitates the magician binding them. Once the magician 
has bound them the demons give him four familiar spirits to do work for him, but 
he can also call upon the demons themselves when needed. The magician is not 
supposed to use the methods of ritual conjuration for this, and accomplishes it 
largely by calling upon the demon — who has been bound to answer; using the 
authority of his Angel. If the demon does not initially answer or is slow to 
perform the needed task, the Angel is called upon to compel them. 

So how do we get this awesome relationship with an angel? The Abramelin 
gives pretty simple instructions. A lot of people assume they're complicated, even 
people who have read it, because it is very involved in comparison to most 
magical work. Typically with magical work people just need fifteen minutes or so 
to do some Lesser Banishing Rituals and intone some god-names while 
visualizing a pathworking. When people get deeper in, maybe they need a half 
hour or so to make a few offerings, maybe draw a talisman, maybe call a spirit. A 
little more intense, spend a few weeks building some tools and then an hour or 
two conjuring an angel or a demon. But, a year of pious preparation, fasting, 
reducing social conduct, winding down business relationships, and then six 
months in seclusion with no sex, alcohol or meat, well, that sounds completely 
undoable in the modern world. The work itself is not complicated at all. Abraham 
of Worms barely describes what to do. The essential elements are to find a place 
that won't be disturbed where you can pray, a place that won't be defiled by other 
uses. It needs an altar, it needs holy oil and incense. Over a period of time you 
increasingly purify yourself and increasingly pray until you reach a point where 
you're ready to call the Angel. It's actually really simple when you think about it. 
The problem is leaving your job and maintaining the proscribed level of purity. 

So far everyone I've known who has done it managed to maintain their 
jobs. Other elements of stripping things out of life have depended upon the person 
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and the guidance of their Angel. You should have a relationship with the Angel 
beforehand and through that relationship you will come to understand what things 
the Angel needs you to do to prepare. These things should be specific to you 
because it is a specific and individual relationship. Even in the work of Abraham 
of Worms this individuality of the work is expressed in places. The work is 
adaptable. But it is necessary to incorporate fasting, copious prayer, reflection, 
meditation, rituals of purification, and removing distracting and harmful elements 
from your life to the point where your entire life, even while retaining your day to 
day functions, is subsumed in this prayer-work on some level. Doing this not only 
inflames you in prayer and draws closer the Angel, it doesn't simply make you 
pure enough for the Angel to approach — because the Angel has in fact already 
approached; it alters your body and your mind so that they are operating outside 
of their normal function and thus physiologically and perceptively you are 
prepared to receive the Angel, you are prepared to enter into the necessary state of 
consciousness for direct mystical communion and imprinting. 

It might still sound like a lot, but it's worth it. Maybe it's not the method of 
working with spirits that is right for you, maybe you will find another 
intermediary system that suits you more. But, they will all take work and 
commitment. As you're exploring spirit magic, and building a working method 
and establishing relationships it might not be time to establish this piece of your 
work. When it is time the commitment involved will seem, if not more 
reasonable, at the least more doable and even cautiously attractive. 
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XII 
The Four Kings 


The Four Kings come up frequently in modern magic. Their names appear 
on the table described in “The Art of Drawing Spirits into Crystals” and this 
places them in people’s awareness but also leaves contention as to their necessity 
and role. Their practical inclusion in magic is not always as clear in the more 
popular grimoires, but there are several sources which explain their importance. 
While, “The Art of Drawing Spirits into Crystals” does not explain them or their 
role, it is one of the entry points for many contemporary magicians into grimoire 
style spirit magic. This text describes a magical table on which spirits can be 
conjured into a crystal. The table includes the names of the Four Kings. When the 
text came into contemporary popularity an error replaced the Kings with the four 
archangels. While it has been made clear publicly many times that this was a 
simple error there are many people who continue to use the four archangels. 

The reasons people tend to give are that since the demons are of a lower 
order they cannot facilitate work with angels. Others suggest that angels may not 
choose to come to a table tainted by demons. The most common issues people 
raise are that since the demons are malicious they may trick the magician and 
corrupt the scrying session, or being evil they should simply be generally avoided. 
These contemporary magicians aren't the first to avoid the Four Kings. Joseph H. 
Peterson suggests that the Four Kings were why Mathers omitted a love spell 
from his edition of the Key of Solomon, on the basis that the inclusion of the 
Kings made it black magic. Other magical revival magicians took the same point 
of view. This view, however, does not make sense when you understand the Four 
Kings and their role. In fact this view limits some of our ability to fully access 
spirits. 

When we consider the Kings we have to first address certain elements of 
classifying spirits. Demons, in accordance with the idea that they rule a false 
kingdom in contrast to the heavenly kingdom, are often ranked with courtly titles 
such as emperor, king, prince, duke, prelate, etc. These titles rarely describe a 
particular role or power, although Stephen Skinner equates the titles to the 
planets, as this is done in The Ars Goetia of Solomon. This is not always borne 
out in their descriptions or in all older texts. In some cases the titles may describe 
social roles within the spirit kingdom, but it is difficult to say for sure. The 
collections of demon names are often drawn from various sources and changed 
and reworked from iteration to iteration. For our purposes it is enough to say that 
“King” does not always describe something functional, but it does in many cases 
even if this is not as much the case for other titles given to demons. When 
discussing aerial spirits the kings of the aerial spirits are clearly chief amongst a 
group of spirits, with the ministers next in power and functionally executing the 
will of the kings. It is also implied in Liber Juratus that there are further spirits 
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within each direction subservient to the ministers. Likewise when speaking of the 
terrestrial kings, or the Four Kings, their title of King references their actual 
function and role in the elemental sphere. 

Several grimoires give chiefs or emperors who rule the spirits of the 
inferno, but those spirits tend to be Satan, Lucifer, Belial, or Asmodeus. Many 
other kings of the devils are listed beneath them, but there are four demon kings 
who seem often to be treated separately. The Four Kings appear with some 
variance in their names but most generally they are called Oriens, Amaymon, 
Paimon, and Egyn. In some sources the Four Kings are assigned a corresponding 
angel in heaven and a corresponding prince in hell, reflecting that they are not 
part of the infernal hierarchy so much as part of the process of spirits moving 
through the Ptolemaic universe — the model of the universe which influenced the 
worldview of the grimoires. In Agrippa's Table of Four the Kings are listed in The 
Infernal World, but his break down of the worlds is not fully consistent. The 
angels for instance are given as part of the Intellectual world rather than the 
Celestial World, the elemental rulers are also given to the Intellectual World 
rather than the Elemental World. So those divisions are not fully clear. What is 
clear is that Agrippa refers to the Kings as Spirits whereas the corresponding 
devils he refers to as devils. It should be remembered that in older grimoires and 
books on spirit magic, demon and devil do not fully equate to one another. That 
the Kings appear in several sources as distinct from devils and infernal spirits is 
significant. 

The Four Kings are shown in several sources as being spirits who reside in 
the elemental sphere and they are called kings because they manage the 
operations of the elemental sphere and rule over it, each assigned to a given 
direction. Whether those directions are assigned to an elemental power or not is 
debatable. The Kings themselves are almost never given an elemental 
correspondence, excepting perhaps in Agrippa. Even in this instance they simply 
appear in a table in which the elements are also listed because it is listing things of 
which there are four. The Magical Calendar produces tables similar to those given 
by Agrippa and in the Magical Calendar's table of four it presents the kings as 
“Principal Spirits in the Four Parts of the World” whereas in the next line it gives 
the Paracelsian elemental spirits as “Spirits of the Four Elements.” The Kings are 
not referred to as elemental whereas the spirits next in the list are referred to as 
elemental. To me this suggests the Kings can be linked to the elements in the 
same sense that they can be linked to the four rivers of Hades, or the four rivers of 
Eden, but they are not identical with those rivers nor do they rule them, and the 
rivers of Hades and Eden are likewise not the same. So despite the kings being 
four, they are not elemental they are directional. The kings are essentially the 
powers of the crossroads, they control the movement of things in their given 
direction. 

The world can be understood as expressed through the elements because all 
things are made up from the elements. A given thing can be viewed as related to a 
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given element because it partakes primarily of the nature of that element. Each 
thing and each person contains all of the elements but is balanced in a particular 
way in which the elements are mixed with more or less of each element to give 
the appropriate substantive quality. The world can also be viewed as expressed 
through four altitudes. The altitudes are the elemental spheres within the 
Ptolemaic model of the universe. The elemental world can be viewed as an 
intermingling of elements strewn throughout creation to make up those places 
which are rocky or arid or watery or hot. This view is not the Ptolemaic view and 
it does not treat the medieval approach to spirits. The altitudes are the positioning 
of the elements from least dense to most dense. Like the spheres of the planets the 
elements form the elemental or sublunary world by organizing in this series of 
four altitudes or elemental spheres. Generative light from the sphere of the fixed 
stars passes through the planetary spheres taking on combinations of their virtues 
and then manifests through the altitudes. Thus all of creation is reflected in this 
multitude of combinations of force, character, and substance. Each creation has a 
substantive quality linking it to a particular altitude, just as the spirits of the 
elemental world reside within their particular altitudes. Therefore, just as we can 
comprehend creation through the balance of the make-up of things, we can 
understand it through a vertical alignment which encompasses all things from the 
most ephemeral to the densest. So, with these elemental views of creation is there 
a way to understand the Kings as having sway over the material world through 
directional association without considering them as elemental powers? 

In a sense it is necessary that the Kings not be individually elemental, 
otherwise they would function only in mitigating the spirits of that elemental 
altitude. Being directional they address all things on the same level of existence 
and thus determine how spiritual force is able to enter, or not enter, into the 
manifest sphere of creation. Agrippa gives them as “The Four Princes of Spirits 
upon the Four Angles of the World.” They thus correspond to “The Four Angels 
Ruling over The Corners of the World” and are distinct from but correspond to 
“The Four Devils Offensive in the Elements.” So, why the corners of the world? 
How are these points encompassing? Well if we consider the Rivers of Eden we 
may start to understand this view. In Eden there is a river which is the source of 
water for the Garden, from this river spring four other rivers which spread out into 
the essential regions of the world as understood in Genesis. From this source the 
whole of the world is reached by moving out and creating four directional regions. 
This type of idea continues in Genesis and elsewhere in the Hebrew Scriptures as 
well as in the New Testament. A given person isn't necessarily just that person, he 
is the mythical quality that is associated with all those who descend from him. A 
place isn't just that place, it is the archetype for all places like it. So the world can 
be described by describing a few people or places because they share the same 
spiritual essence. In the middle ages this remained true with peoples and regions 
of the Earth being viewed as ruled by particular angels and descended from 
particular patriarchs and mythical figures. A place or the people in that place were 
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not just themselves, they were an expression of an occult characteristic and they 
were on a path towards a destiny driven by that characteristic. With that in mind it 
is easy to consider the world as divisible into large swaths of space tending 
towards a given character and related to certain groups of spiritual forces. So 
dividing the world at its cross-quarters would yield a northern quadrant, a 
southern quadrant, and eastern quadrant and a western quadrant. If the world were 
a plate you could stand in the middle, and look out in a given direction and see 
many things, turning through the quadrants you would see the whole world, and 
thus all things exist within those four directions. When you look to the south you 
might see peoples and customs of a given sort which are different than those to 
the north, and so each quadrant has its own broad character reflecting those things 
which manifest more readily in that space. By staring out across the world, and 
gazing back into its mytho-history we see the ability of the directions to 
encompass all of creation and even reflect or impact the flow of creation. 

In modern magic we tend to think of the directions as associated with the 
elements. The second form of divination I learned as a child was a form of 
lithomancy. In this form you drew a circle and divided it into the four directions 
and then threw stones upon the circle. The direction they landed in told you the 
elemental nature and the stone told you the characteristics. So a stone representing 
invisibility or obfuscation landing in the north when asking about financial 
matters might suggest that a job, or money may become elusive based upon the 
current path one is on. I am not suggesting you try this form of divination, but 
rather pointing out that dime store paperback occult books attach all use of 
directions to the elements. Wicca, both eclectic and traditional, as well as 
contemporary traditional witchcraft, have supported this idea that the elements are 
directional and have even suggested that the medieval assignment of the four 
archangels to the four winds is an example of this elemental nature of the 
directions. It isn't. Some others suggest that the directions are elemental, but they 
are relative, thus if there is a land mass to your north, north relates to earth, if it is 
hot in the south then south must be fire, if there is a sea to your west then west 
must be water and then east is left for air. But if you live in a place such that the 
physical world is arrayed differently then your elemental associations are likewise 
different. Again, not the case, historical magic does not seem to have been so 
mutable. 

In traditional magic the directions have elemental associations, but they are 
also associated with the planets, and the zodiac. Spirits in the traditional view 
have ties both to time and space. This is an incredibly important part of magic, 
one which seems lost on modern magicians who believe magic exists outside of 
time and space. In reality astrological conditions create magical conditions. The 
relationships of the planets and the stars express particular qualities and powers 
which can be harnessed for magic and create more fortuitous conditions under 
which spirits can operate. Less astrological, the days are divided into hours ruled 
by angels who reflect planetary powers based upon the relationship between the 
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day and the hour. The spirits of the planets operate most formally and easily 
during the hours which rule them. The planets move through the sky and like the 
stars may appear in a different quadrant which would suggest that they could be 
called from that quadrant. The spirits of the planets and zodiac however are 
related to their powers and are not the same as the physical planets and 
constellations. The spirits and the planetary powers have fixed directional 
associations rather than appearing where the planet or constellation actually is. 
When discussing the spirits of the air we traditionally look at both the quarters 
and cross quarters, but simpler associations link Mars and the Sol to the East, 
Jupiter and Venus to the West, Saturn and Mercury to the North, and Luna and 
the Fixed Stars to the South. So when we conjure spirits they appear from a 
particular direction. The powers of creation manifest through the directions. The 
Kings manage this transition from the spiritual world to the physical world. 

An illustration of the Four Kings occurs in Robert Fludd's work. Looking at 
this image may suggest that the Kings are evil spirits and that they are 
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Robert Fludd, The Castle of Health from Integrum Morborum Mysterium 1631 
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directing the Princes of the Devils to assault the man who is defended by the 
archangels. Stephen Skinner suggests that the Kings are spiritual beings who are 
shown as winged to reflect this spiritual nature (a flawed argument as devils are 
spiritual but are often not depicted with wings), but that they are demons rather 
than angels and thus the demon princes aid them in their assault. Agrippa, 
however, gives both the Demon Kings and the Princes of the Devils as Princes in 
his table, and the Kings being Demons are simply spirits, not necessarily Devils. 
They would not have sway over the Princes of the Devils to command their aid, if 
anything the Princes of the Devils would be the infernal spirits acting on behalf of 
the Chief spirits of the Infernal Hierarchy and would be the corollary to the 
Angels of the Four Corners of the World, with the Kings as the mediation of these 
forces into the elemental world. If you look closely at the picture the Four Princes 
of the Devils travel upon the Four Winds, which would be ruled by the Aerial 
Kings, but are also a means by which spirits may travel and appear. The Four 
Kings stand at the borders of creation and hold the winds in the image, and 
therefore are allowing the Devils access to travel on the winds through the 
directions they rule. The man in the center prays so the Angels stand against the 
assault of the Devils. The angels may operate in the world without the license of 
the Kings but aligning them to work together is more efficient. From a magical 
perspective the magician would utilize the appropriate Name of God and the 
appropriate angel to adjure the King to bind the Devil from attacking him. In this 
image all Hell is literally breaking lose. The image however still incorporates the 
idea that through the Four Angels, the Four Kings, and the Four Devils there is a 
continuum of force and activity. 

In his Rune Soup interview of Christopher Bradford, Gordon White 
presented a view of the Kings which I think sums up their function very well. He 
described attempting to get something accomplished on an island and he kept 
going to the people who he thought were in charge and nothing happened. He 
eventually stumbled upon someone who knew the person in charge of the thing he 
wanted, and through that intermediary was introduced to the right boss, who was 
able to OK things and open the channels for the other bureaucrats to begin their 
work. Without getting to the right person who could say “yes it's possible to work 
on this” no one else, regardless of how in charge they seemed, could even begin 
moving on it. Gordon related this to magical work on the island in which you 
have to recognize what spirit is in charge of the place and you have to approach 
that spirit before you can access the other spirits and get them to do anything. This 
is often how one works with the Kings. You do not necessarily call upon the 
Kings and ask them to do something for you, although they are sometimes given 
powers to do things in the spirit lists. The King is called upon for access. 

You want a particular spiritual force to manifest, and you want that force to 
operate and manifest things within the world. There are a few ways to get that 
access, some of it depends upon your method of working and some of it depends 


104 


upon the spirits with whom you work. If you are calling the Dead then you 
probably need to pay Charon to bring them back and forth, Hekate, Mercury, and 
Iris might aid in that process as well. If you're working with the faeries you might 
want Mananaan MacLir or Heimdall to open pathways for you, or in a more 
medieval context you might call the Dead to retrieve the faery or call upon 
Oberyon or Mycob as their rulers to grant permission. In a witchcraft context the 
Black Man is liminal and can open the way to access the Queen of Elphame and 
her faery court. But if you're working with demons and angels, if you're using a 
grimoire model, then the Four Kings are your gatekeepers. You can work with 
general gatekeeper spirits as well, but the spirits you're calling are ruled by time 
and direction, so you have to get permission for them to enter the world in the 
direction through which they travel. You have to get permission from an 
elemental king for them to operate in the elemental sphere. 

So when I work with the Kings I call upon the angel of the planet that rules 
the spirit I wish to conjure. Once the angel is conjured I call upon the King and he 
is bound to give access to the spirit and to allow the spirit to work in the world, to 
aid the spirit in manifesting my request and under the guidance of the angel limit 
the spirit from whatever I feel it should be limited from. If you have worked with 
the Kings enough directly rather than only as an intermediary then you may be 
able to simply call upon them informally to aid in this manner. 

Now again, some grimoires list the Kings in manners which grant them the 
same sorts of powers that other demons have. In the Book of Offices of Spirits the 
Kings are given a broad array of powers and spirits who serve them as messengers 
or intermediaries are listed along with conjurations for them. They are given 
dramatically more space than most of the demons listed in the text. Many other 
grimoires do not list them or reduce how much they speak of them. There is 
speculation that Weirus was minimizing their presence in his Pseudomonarchia 
intentionally, and thus their diminished capacity is reflected in Reginald Scot's 
work and ultimately in the Ars Goetia. So up until recently, when more texts 
began to become available, modern magicians working the grimoires only had 
minimal perception of the Kings. As a result some have suggested that they are 
too powerful or to malicious to be conjured directly, or that a magician should 
start at the bottom of the hierarchy and work their way up to the Kings. On some 
level this is giving the courtly titles applied in the Ars Goetia a little too much 
credit. The Book of Offices of Spirits does appear to be using the titles for a 
workable hierarchy, but these Four Kings are treated somewhat separately from 
that. A useful distinction is to refer to them as “The Great Kings” and to the other 
kings simply as kings. 

So if you're going to work with the Kings directly should you conjure them 
last? Or should you work with the other demons and avoid them altogether? 
Clearly, my answer to the second question is no since I'm advocating working 
with them consistently, albeit perhaps in a less head on manner. Even when 
considering approaching them directly I still would suggest starting there. The 
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Kings, in my experience, are not as volatile and do not have the same character 
and presence as some of the infernal spirits. I would not suggest the Kings are 
safe, but that like the Aerial spirits they are relatively neutral. Aside from that my 
view of work with the kings is colored by the Sacred Magic as handed down by 
Abraham of Worms. Once the magician has obtained Knowledge and 
Conversation of his Holy Guardian Angel he then binds the evil spirits. In doing 
so he begins at the top of the hierarchy and moves downward. So the magician 
begins with Lucifer, Satan, Leviathan, and Belial, who are given as Kings, and 
then they move to the eight dukes, Astaroth, Magoth, Asmodi, Beelzebuth, 
Oriens, Paymon, Ariton, and Amaymon. Beneath them are then subservient spirits 
who are called. So while our Four Kings serve a different role here, this text 
serves as an example of working the spirits from the top down rather than the 
bottom up. If you think about it, do you change the movement of a large 
corporation by buddying up to a guy in the mail room or by buddying up to a guy 
with a key to the executive bathrooms? Some of the spirits lists associated with 
the more typical Solomonic type grimoires in some ways also suggest starting 
with the Kings or at least the spirits who are in charge. It describes their ability to 
influence other subservient spirits. 

In either case, this isn't the method of working with the Kings we're going 
for. At least not in so far as we address their role as gatekeepers. Working with 
them as gatekeepers does not preclude them from being conjured directly so I 
would like to provide a little information on the Kings themselves for those who 
might like to explore them more, and then also circle back to a different model of 
looking at the Kings as being at the top of a demonic hierarchy. 

Liber Juratus presents a chapter on the terrestrial kings, however they are 
very different from the ones about which we are writing. I would suggest that 
Juratus was attempting to avoid clearly addressing spirits of the infernal world 
and so it included terrestrial spirits, who it calls directly “ministers of hell’ and 
describes as ugly evil monsters bent on destruction. The inclusion of Asmodeus in 
their ranks would support this reading that they are simply addressing kings of 
hell and not the Kings upon the Four Angles. They are partially assigned 
directionally, but there are six of them, and some seem to match more to spirits 
who appear in Faustian works if I am not mistaken. As mentioned other texts also 
diverge on the Kings, in particular the Ars Goetia does not clearly distinguish 
between the Great Kings and other kings, it omits some and comes from sources 
that may have intentionally omitted them. When we look at older sources 
however we find them. 


From “Les Livres des Esperitz” an early French book of spirits, and predecessor 
to the Book of the Offices of Spirits: 


“The Offices of the four principal spirits will be spoken of in this part which 
follows the first: 
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The first 1s called Orient and lives in the east. He holds the name of that part of 
the world. The second is called Poymon and he lives in the west. The third is 
called Amoymon and he lives in the southern parts. The fourth is called Equi and 
he lives in the northern parts. 


The Office of the First 


The office of the first, who is called Orient, is to respond truthfully to that which 
is demanded of him and to gather all spirits and to teach to do those things within 
his power, and they bring to the master who constrains him full health and 
underneath him there are one hundred legions of angels or of evil spirits. 


Poymon 


Poymon appears as a crowned woman of the highest resplendence riding a 
dromedary. He who constrains him must have his face towards the west and he 
will speak truly about that which you ask him, and he will grant all knowledge to 
the master and manifest all things which were hidden and gives dignities and 
great lordships, and he makes all malevolence towards the master fully become 
mercy, and he 1s the lord of twenty-five legions. 


Aymoymon 


Aymoymon is a king and appears as a dwarf with a long beard and wears on his 
head a very bright crown. He likes when a sacrifice is made to him and he gives 
true responses to that which is asked or bargained of him. He gives knowledge of 
all sciences and gives great dignities on earth, which he makes firm, and he gives 
good character and intellect. He commands 10 legions.” 


These spirits are given after the chief spirits, Lucifer, Satan and Beelzebub. 
Following them begins the list of infernal spirits starting with Baal. Baal is given 
as a servant of Oriens despite elsewhere being equated to Beelzebub and being 
treated as the first among the demons. Again this suggests to me that Oriens is not 
specifically hierarchically above Baal in the False Kingdom but that Oriens is the 
King through whom Baal can be conjured. 

A further distinction is their powers. In the next four demons in the Book of 
Spirits you get the powers of invisibility, mastery of languages, 
shapeshifting/illusions, and creating war and discord. The Kings however 
basically answer questions and give dignities. They rule the earth, they know 
hidden things, but they are not the spirits to call for practical miraculous actions. 
They're the spirits in charge of the spirits you call for practical miraculous actions. 

Once we get to The Book of the Offices of Spirits, as 1t appears in The 


107 


Folger Manuscript, the Kings get much lengthier descriptions. In fact the length of 
their descriptions is partially what sets them apart. Other spirits in the text mostly 
have relatively short descriptions. The kings are also given messenger spirits and 
ministers to serve the magician in the name of the King. This is an interesting 
example of an intermediary spirit as it's not fully clear if you conjure this spirit in 
lieu of the King, or if this spirit facilitates conjuring the King, or if it's simply a 
ministering spirit. It would seem that an intermediary relationship of some sort is 
present since they're referred to as messengers. 

The Book of the Officers of Spirits begins by listing the Four Kings and 
referring to them as four kings of the air. It then lists the three chief devils, 
Lucifer, Beelzebub, and Satan, whom it describes consistently as devils. Then in 
the description of Satan it pauses to describe the Kings as a group. It notes that 
Satan abides in an obscure air, and then as if the sentence breaks off and begins an 
unrelated one it shifts to naming the Kings, with very little description, and then 
returns to a description of Satan. However, like the Book of Spirits it immediately 
goes into the Four Kings once it has finished describing the three chief devils. The 
Kings appear with far more pomp and circumstance than the other demons. They 
are proceeded by instrumental processions and their speech is either tied up in this 
musical appearance or it is ferocious or magical. They gain a few more practical 
powers than they are given in the French predecessor text, but for the most part 
they answer things and give dignities. What is significant as an addition is that 
they teach the Notary Art (Ars Notoria) and they consecrate books. 

The Ars Notoria forms a portion of the Lemegeton, or Lesser Key of 
Solomon. The Book of the Offices of Spirits is a source book that lead to the 
Lemegeton. The Ars Notoria is the oldest part of the Lemegeton and so ultimately 
the Kings are giving the ability to use a system of magic which is later bundled 
with the spirits they grant access to, although the Ars Notoria is not operated by 
those spirits. This is significant not just in the sense that it 1s spirits teaching 
magic, but specifically that these spirits who oversee access to other spirits are 
teaching magicians to work further with spirits. Further the magic of the Ars 
Notoria is operated by angels, not demons, and thus the Kings are facilitating 
angelic as well as demonic magic. 

As to consecrating books this is more important. Liber Consecrationem is 
also considered to be a source work which lead to the development of the Ars 
Goetia although that operation does not appear therein. The Book of Consecration 
is a ritual which instructs the magician on creating a magical book which contains 
the rituals he will use along with the spells and pentacles and the names and seals 
of the spirits. The book is consecrated by the ritual and then the magician conjures 
the spirits and binds them to be obedient to the rituals and magical instructions in 
the book. So by describing the Kings as consecrating books it would seem that 
they facilitate conjuring spirits to bind them to a book, again, putting them in the 
position of a gatekeeper or intermediary. 

The Folger Manuscript gives a further treatment of the Kings after the Book 
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of the Offices of Spirits. They are again described as the kings of the spirits of the 
air, which would place them in the elemental sphere. They are each, however, 
given a list of spirits subservient to them, and those lists match fairly well to the 
spirits given in The Book of the Offices of Spirits and other spirit lists. So they 
are placed at the head of a hierarchy in which the four of them sit atop a collection 
of subservient spirits, to whom no further hierarchy is given. It is probably one of 
the more efficient descriptions of spirit rulership in so far as the evil spirits are 
concerned. In this model it would seem the Kings are linked more closely to them, 
but again, they are described as spirits of the air not as devils. The text continues 
afterwards to give information on the suffumigations of the directions and then 
work and forms associated with the planetary powers with methods for conjuring 
spirits largely drawn from the Heptameron. It does, perhaps, present some space 
for comparison of the spirits associated with the kings and the spirits later given in 
association with the airs. At the very least it gives a clear set of spirit associations 
for those who wish to approach the Kings as the heads of a hierarchy and conjure 
from the top down. 

So how would I recommend working with the Kings? Again, as 
gatekeepers. I would identify which direction I am calling a spirit from. I would 
do all my preliminary elements and openings of the ritual, call upon God and any 
other powers being used to set up access to the spirits and then I would call upon 
the angel who rules the sphere to which the demon accords and then I would call 
upon the King and finally the demon. In the license to depart all these spirits 
would be acknowledged. 


For an example here is a conjuration for calling upon Oriens. The rest of the ritual 
procedure would have been performed and then this conjuration would be used: 


“Oh great and potent spirit Oriens, King of the East, who rules the Eastern region 
of the world, I adjure you, I call upon you, and most powerfully and earnestly I 
urge you by, in, and through the virtue power and might of these efficacious and 
binding names, YHVH+, EHIH+, Adonait+, AGLA+, El+, Tzevaott+, Elohim, of 
the Almighty, Immense Incomprehensible and Everliving God, the omnipotent 
Creator of heaven and Earth. I call you in the name of the Most High, whose 
name all the Celestial Angels honor and obey, and before whom all the holy 
Company and Choir of heaven, Incessantly sting Kadosh, Kadosh, Kadosh, and at 
whose Divine and inestimable name, all Knees on Earth give homage and bow, 
and all the aerial terrestrial and infernal spirits do fear and tremble and now by all 
these names I do now again powerfully adjure, call upon, constrain and urge you 
Oh great and Mighty spirit Oriens, King of the East, in the holy name YHVH-, 
within the presence of Michael+ that now immediately without further tarrying, or 
delay the spirit, you appear visibly, plainly, peaceably, affably in all serenity and 
humility here before me, and positively effectually faithfully, and fully aid me in 
all I request and answer all questions I ask, especially those things which accord 
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to your office, without any delay guile or deceit or other illusions whatsoever. 
And I call upon you, Oh you powerful and regal spirit Oriens, by the power of 
YHVH+ in the presence of Michael+ to appear plainly visible before me, in 
pleasing form, in all mildness, peace, and friendliness, without any hurt, 
disturbance, or any other evil whatsoever, either to me, or this place, wherein I 
am, or any other place, person or creature whatsoever, but that quietly courteously 
and obediently you fulfill my desires and do my commandments in all things 
which I earnestly urge and command for you to do for me, Oh Royal and Potent 
spirit Oriens, in the name of YHVH+.” 


This conjuration could easily be adjusted by changing the direction, the angel and 
the principle Name of God to match the King being conjured. 


If you wished to call upon all the Kings — for example if you wanted to add them 
as an opening when working with the table from Art of Drawing Spirits into 
Crystals, in instances where you wish to call upon a demon or devil instead of an 
angel, or perhaps when you want an angel for a more material purpose, you might 
try this prayer from The True Black Magic as translated by Joseph Peterson (with 
minor edits): 


“Oh you most powerful king Paymon, who reigns and dominates most powerfully 
in all the western realms, Oh you, Egyn, most strong king of the empire which 
extends to the cold lands, Oh you, Amaymon who rules in the south, Oh you, 
Oriens, most noble king who rules in the east, whose reign and empire had its 
beginning with the ages, and must last until the end of the ages. I call upon you 
and beseech you, through Him who said “et factum est’, who by his word alone 
created all things, and whom all creatures obey. By the seat of his majesty, his 
will, and his name, by the one who existed before the ages, and who created them, 
one who is described with four words: Jod He Vau He, and by all enchantments 
and virtues thereof, as well as by the signs, and names of the Creator, that 
you...through the most holy name Adonai, whose virtue had no beginning nor will 
it have an end.” 


Now as far as calling upon the Kings go, if you're working in an overall 
ritual context in which you have appropriate protections and other spirits aiding 
you then there probably does not need to be a huge conjuration for calling upon 
the King to make open the way for the spirit. If you're looking to work with the 
King more directly you should use a fairly formal complete conjuration prayer as 
well as a fairly complete method for calling upon the King. Once you've worked 
with the Kings directly and have established relationships with them it will be 
easier to call upon them to help with your other spirit work. 
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A Conjuration for Asking Kings of the Cardinal Directions to Send 
a Spirit 


A lesser known magical treatise from England in the 16th Century is the 
Book of the Dannel which presents a selection of texts on necromancy or 
nigromancy. One of the rituals contained therein is a conjuration for the Four 
Kings of the cardinal directions to cause a spirit to appear for you. This ritual 
matches closely with how I work with the kings and the function I’ve described 
for them. The kings are able to command elements of the spirit world and permit 
or cause spirits under their sway to appear. In fact in the Folger Manuscript 
several of the demons are presented based on the way in which they are subject to 
the kings. 

The Folger Manuscript adds another piece of information regarding the 
kings that we did not discuss at length previously but which is important. The 
kings each have messenger spirits who serve beneath them according to the Book 
of the Offices of Spirits as presented in the Folger Manuscript. These spirits don’t 
seem to appear many other places, but their role is particularly important in 
considering a few elements of the kings. As stated before, many magicians think 
it is inadvisable to conjure the kings directly. My experience has not borne this 
notion out. A structure in which the kings have messenger spirits however sets 
interaction with them in a mode similar to interacting with the Chief spirits of the 
Inferno through intermediaries as presented in The Secrets of Solomon and the 
Grimorium Verum. It continues a pattern in which spirits who rule spirits are 
approached through vassals rather than directly much like royalty would be. 
Another element in particular for the kings is the implication that these messenger 
spirits are not simply go betweens for the kings and magicians who would be 
conjurers, but rather that these messengers can communicate for the kings in the 
spirit world. 

We see in several systems of magic operations based upon a spirit who 
acquires other spirits for the magician and brings them forth and helps to bind 
them. In these methods the magician does not always use lengthy conjurations 
and threats, but may call upon a more accessible spirit and have that spirit obtain 
and constrain the spirit who will carry out the task at hand. This presents itself in 
the spirit conjurations of the Sacred Magic as presented by Abraham of Worms, in 
which the four kings are present. Several elements of the way the kings show up 
in the grimoire sources and related sources could suggest this role, and it is 
certainly part of how I approach them, but it isn’t generally explicit. The Book of 
the Dannel, however, does present this approach explicitly. What is particularly 
interesting is that The Book of the Dannel presents the messengers of the kings in 
lieu of the kings themselves. 

These messengers are Rommbalans in the West, [O]cerbidatonn in the 
South, and Lambracum in the North. The king of the East who is generally called 
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Oriens, meaning essentially, “Eastern” is unnamed. In the Folger manuscript’s 
version of the Book of the Offices of Spirits we get more complex descriptions 
and additional names. It is incredibly telling, and perhaps important, that this 
English text — which considerably pre-dates the Ars Goetia and which 1s 
contemporary with the Folger manuscript; presents this method for using the 
kings’ messengers, because it clearly supports the hypothesis that a structure of 
Chiefs, Kings and Messengers served as a means of facilitating spirit conjuration 
within a hierarchy native to the spirits. This structure could be a missing but core 
component of conjuration in the systems which led to our more commonly 
explored surviving texts. 

The Folger manuscript gives King Orience in the East, and notes that Baal 
is a king underneath him. Baal also appears first under Oriens in a subsequent 
section in which the demons are presented under the authority of their kings. The 
messenger given to Oriens is Femell, and it is given specifically that Femell must 
be constrained first prior to accessing Oriens and his legions. Femell is called by 
means of Bellferit or Bellfarto. Bellferit’s agency in this matter is not otherwise 
disclosed as he is given no further description but may be a reference to Baal, 
with Bell as derived from Baal and ferit, “he brings” referencing then One who 
Brings Baal, which would be an appropriate epithet for Femell. 

Bellferit’s name is not dissimilar from Bellfirth who is listed as a messenger 
under Paymon in the West right before the text explains that Belial is a king under 
Paymon. When looking at the West we find that the Book of the Offices of Spirits 
names “Rombalence or Romblane”’ as the last minister referenced under Paymon. 
Rommbalans as given in Dannel is clearly a variation of this name. Whereas the 
Dannel calls upon Rommbalans, the Folger presents a conjuration for Alphassis as 
a spirit under Paymon right after referencing Bellfirth, Belial, and Baasan along 
with Rombalence/Romblane. 

In the South the Folger explains that Ocarbydatonn along with Emlon and 
Madyconn are kings who are messengers under Amaymon. It presents a 
conjuration of Emlon but says it is for all three of these kings. Here the 
messengers are specifically noted as kings, which seems important given that 
some of the spirits underneath Oriens, Amaymon, Paymon and Egyn are also 
kings. This suggests, to me, that rather than being messengers carrying the seal of 
a king to command the king’s subjects these messengers carry their own 
hierarchical authority such that a king sends a messenger-king to command a king 
before we begin moving down the line to dukes and marquises and such. 

Finally in the North Egyn rules and “Rodabell or Radabelbes” is the 
messenger without noting various other spirits ruled by Egyn. The conjuration for 
the messenger calls upon “Lambricon vel Lambracaron” without referencing 
Rodabell. 

This section of the Folger manuscript wraps up with an instruction to 
conjure the four messengers and then presents the first line of a conjuration listing 
one of the messengers for each direction. This seems to suggest that like in the 
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Dannell they might all be called together prior to calling upon the spirit being 
conjured. Beyond the three shared spirit names and the idea of calling all four 
messengers before conjuring a spirit the Dannel and the Folger manuscript share 
verbiage and references to names and powers by which to conjure as one 
considers the conjurations for each quarter. The similar verbiage in the quarters 
might suggest a common source since they are somewhat contemporary with one 
another, alternatively the compiler of one manuscript may have been familiar with 
the other. 

With that to consider here is a presentation of this ritual method as given in 
The Book of the Dannel. I have used Janneke Stam’s master’s thesis “A Book 
Called the Dannel: An Edition and Study of Sixteenth Century Necromancy” 
from 2016 as a source for the material. Stam presents a transcription of the text in 
its original 16th century English. I have modernized the spelling and word choices 
as well as the sentence structure and the instructions to make it accessible to the 
contemporary reader. 


A Conjuration by Means of the Four Kings 


When you are ready to call upon a spirit, go to your circle and engage devoutly in 
these prayers. 


First, kneel facing the East and say: 


“O Holy Lord, Almighty Father, and Most Merciful God who created all things 
from nothing. You know all things, and to You there is nothing which is hidden 
or impossible. You known, Lord, that this art and experiment is not to prove Your 
power, nor to tempt Your godly name, but to know the secrets of the spirits and 
the truth of things not known. For this purpose, O Holy God, we, your servants, 
do desire You, that You would vouchsafe to grant onto us Your most merciful 
help to bring to pass this our purpose and intent, Adonai, you who reign over 
the whole kingdom and whose power has no end and continues in to the world 
of worlds.” 


Then say this prayer: 


“O Lord my God be to me a tower of strength before the fate of Your enemies, 
these malignant spirits.” 


Turn to the South and say this prayer, and then repeat it in each of the four 
quarters. 


“Behold the Sign of the Cross + and the names of the Creator, Salvator, 
Emanuel, by which sign and names we were created. Our salvation be onto me 
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a helper.” 
Then turn towards the East again and say this invocation with a might voice: 


“Oh you King of the East I conjure you and charge you by the living God, by 
the true God, and by the holy God, and by the mother of Jesus and by all the 
trains of the angels, and by the apostles, martyrs, confessors, and virgins, and 
with all the company of heaven beholding the sight of the Godhead, that you 
Shall cause this spirit whose name is [N.] to come and appear here to me 
without any tarrying, and to fulfill all my requests.” 


Then turn towards the West saying: 


“O Rommbalans, you who are King of the West, I conjure you and charge you 
by the great pity of Our Lord Jesus Christ, and by the grace of the Holy Ghost 
and by the crown of thorns, by the spear, and by the three nails and by all the 
pains of Jesus Christ and by His Holy names, Hagios I[schuros, Alpha and 
Omega, that You shall send onto me this spirit called [N.] that he shall fulfill all 
my requests without any craft, falsehood or guile.” 


Then turn towards the South saying: 


“O Ocerbidatonn, King of the South I conjure you and charge you by all the 
trains and choirs of God, and by the death and passion of our Lord Jesus 
Christ, and by Abraham, Isaac and Jacob, by Moses, and David, and by Enoch, 
and Eli by Elijah, and Habbakuk, by Zacharius, and Malachian, that you shall 
send to me this spirit [N.] to fulfill all my requests.” 


Then turn towards the North saying: 


“O Lambracun, King of the North, I conjure you and charge you by that God 
who has created all things from nothing, and by the Savior of the World Jesus 
Christ, and by the crown of thorns that he was crowned with, and by other 
instruments with these holy names, Layagalam, Layagium, Ubba, Ganarituum 
Layagarum, that you shall send this spirit whose name is [N.] to me that he 
Shall fulfill all my requests without craft falsehood or guile.” 


Then sit down and begin your conjuration for the spirit that you desire to call. 
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XIII 
Hekate 


I spoke before about several types of intermediary and crossroads spirits. 
Amongst them Hekate was mentioned. To me Hekate seems like the 
quintessential crossroads spirit, as she does not simply represent the intersection 
of the crossroads, or the ability of the crossroads to indicate the path from which 
we have come and the options for where we can go, but rather Hekate is the 
totality. She is the regent of each destination and is able to move freely between 
them and thus is also their intersection. Many crossroads spirits have the power to 
express the liminal or to open gateways, they have the power to intersect options, 
to determine paths that can be taken, or to open and close or even become the 
roads and pathways for spirits and for magic. They are, however, typically 
functional within a group of gods or spirits, and often do not combine all of these 
powers. 

Hekate is a Titan and is thus outside of the gods. The Titans are more or less 
adversarial in so far as the gods, order, and the cosmos are concerned. Hekate, 
however, was amongst the early Titanic forces to side with the gods. As such it 
may be limiting to consider her solely from a Titanic perspective. Along with 
Hekate we have Styx who, more than a Titan, is one of the forces which binds 
together the supernatural world of the Greeks. Similarly, while not etymologically 
linked, Hekate could be comparable to Heka, or the magical force or magical laws 
which underwrite the universe and give the gods the power of magic in the 
Egyptian religion. Her later treatment in the Chaldean Oracles and amongst Greek 
philosophers and mystics as the World Soul creates space for this comparison 
with Heka. Like Prometheus, Hekate is said to see all, she knows all spaces as 
she encompasses them. Thus, like Prometheus, she knew which side to join in the 
Titanomachy. 

For joining with Zeus, Hekate is given regency over the land, the heavens, 
and the seas, the three principle manifestations of the natural world in Greek 
consciousness. Later through her friendship and eventual syncretism with 
Persephone she also gains regency over the underworld and therefore rules the 
full natural world and the chthonic world. These gifts of regency reflect that 
Hekate exists from a vantage point to see all, to travel through all places, to have 
power in all places, and to rule over movement between the world of spirits and 
the world of men. In this regard she is not the gatekeeper alone, but also the gate 
itself, the path through the gate, and the power standing on both sides of it. It is 
for this reason that even when working with other spirits who open pathways, or 
who can mediate between me and the spirits, or who can carry spirits into this 
world, I still in someway incorporate Hekate. Again, Hekate is the World Soul in 
late antiquity, and thus she is not the goddess of magic by virtue of possessing it 
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or operating it — although she does those things and teaches those things; she is 
the goddess of magic by virtue of being the foundation through which magic 
exists. 

So having talked a little bit about who Hekate is and why I find her 
compelling, I'd like to talk a little more about how she is perceived and how those 
perceptions contain both truth and falsehood inspired by truth. At least two 
elements of the perspective I will present will be ones which might seem contrary 
to the common perception. 

The first is simple, but is probably in disagreement with the most common 
perception of Hekate. Hekate is not a Moon goddess, at least not primarily. It is 
very simple to think of her as one and allows her to fit easily within our modern 
concepts of Pagan and NeoPagan spiritualities. She has a relationship with Helios, 
who is clearly a Sun god — or in Greek sources a Titan; and so it is easy to assume 
that relationship is because she is the Moon or a phase of the Moon. In fact in 
discussing the Rape of Persephone people often express that Hekate and Helios 
are witnesses because as the luminaries, the Moon and Sun, they see all things. 

In the actual Hymn to Demeter there is nothing to suggest that Hekate is a 
lunar Goddess. Torches show up, but Demeter is carrying two, and Hekate has 
one; the torches are not a sign of her being a luminary. Hekate doesn't act at 
sunset or night, but rather at dawn, at the time of Eos, she approaches Demeter, 
and with the dawning day she takes Demeter before Helios, who is described as 
the watchmen of the gods and men. Helios alone is given the position of seeing 
because he watches over everything from his vantage of being aloof and apart. 
Hekate actually receives very little description in the story. Twice she 1s described 
as “brightly coiffed” and in the end she hugs Persephone and becomes her 
companion. 

In the classical literature Selene is present as the goddess of the Moon. It is 
not until much later in magical literature where we see Hekate and Selene 
syncretized. In the Greek Magical Papyri where Hekate and Selene are 
syncretized we see Hekate connected to several goddess figures. Hekate is in 
many ways the goddess of the Papyri and so it is perhaps that any divine feminine 
power is viewed through a connection to Hekate. If we look at the Argonautica 
Hekate and Selene do have a point of being referenced together. Selene complains 
at one point of being drawn down from the sky by Medea, using techniques taught 
by Hekate, so that she can practice her rites. In the Greek Calendar the Deitpnon, 
or the night before the New Moon, the night in which the sky is moonless, is the 
night where restless spirits roam. Hekate as the goddess of witchcraft and through 
her connection with Persephone, as the ruler of the underworld, is the mistress of 
these restless spirits. This connection to accessing the spirits of the dead with 
Hekate shows up in the Classical literature in the Odyssey and in the Thebaid 
where Hekate facilitates Odysseus and Tiresias, respectively, in accessing spirits 
of the dead. Medea and other witches, ruled by Hekate, remove Selene from the 
sky so that they may perform Hekate's rites in darkness by the light of torches and 
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ritual fires rather than by the light of the Moon. The Moon complains of the 
effects of the power of Hekate, so Hekate is not at her core the Moon, or the Dark 
Moon or the Crone. Her rites occur when there is no Moon. 

I mentioned earlier that the connection to Helios exists and is probably part 
of why people think of her as the goddess of the Moon. Helios is the ancestor of 
the witches of Greece. Witches are in almost all historical contexts witches by 
virtue of their birth. In the Greek mythos many significant witches are descended 
in some way from Helios. These descendants of Helios become priestesses of 
Hekate and learn the secrets of witchcraft and magic from her. This seems to be a 
major component of their connection. The Titanic power of Helios and the powers 
granted by Hekate were significant to the witches of Greece. Later in the Magical 
Papyri just as Hekate is one of the key significant goddesses Helios is one of the 
significant gods. There seems to be a connection between them in regards to the 
existence of or ability to work magic. 

Another popular modern conception is that Hekate is a Dark Goddess. This 
concept really does not make a ton of sense in general but is a popular one for 
modern pagans and NeoPagans. In the ancient world there were gods and un-gods 
or others or outsiders. In various mythologies they differed in what they were 
called and what their exact roles were. Amongst the Greeks they were the Titans, 
amongst the Northmen they were the Giants, amongst the Irish they were the 
Fomors. In general they represent a power that exists before the Gods and which 
threatens to come after them. The Gods ensure cosmos, or divine order, but the 
outsiders represent the chaos which existed before cosmos and into which cosmos 
will ultimately descend. 

A common thread in various Indo-European mythologies is that order 
retains some element of this chaos in order to exist. The gods come from the 
outsiders, and some of the outsiders are intermingled with the gods. There isn't a 
perfect divide between them. Some gods partake of that chaos and destruction in 
so far as 1s needed to balance the world and make ordered knowable existence 
sustainable. In the Greek mythology we see certain Titans aligning themselves 
with the gods rather than with the Titans when the two sides go to war. What's 
interesting is that many of these Titans are Titans who are the actual physical 
make-up of the cosmos, the Ocean, the Moon, the Sun, the river that binds the 
world. In a sense these figures aren't precisely Titanic but still represent powers 
that preexist the cosmos, they are powers that the cosmos actively aligns and sets 
to order. 

We see this idea of admitted chaos within cosmos more so in gods who 
represent disruptive, destructive, and sometimes terrifying elements of existence, 
elements which must be there to keep the world moving. Amongst the Greeks we 
see this in gods like Ares, Hades, Eris, these gods deal with things which can 
appear to be an affront to order or to life, but without them life and order would 
go unchecked and become stagnant or untenable. This is less the modern concept 
of brooding edgy gods of goth poetry, and more the grease that keeps the wheel 
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turning. It's a matter of fact element of existence. 

In a modern context when we say “dark goddess” a lot of people think of 
figures like Lilith and look at dark gods and goddesses as touching on the 
demonic and representing rebellion and power through a rejection of the norm or 
through recharacterizing that which seems evil as a misunderstood but 
empowering force. Lilith is kind of the perfect icon for this since historically she 
is a demon, in all instances, and she gained recognition as a goddess through 
modern feminist and counterculture ideas. I recently saw someone describe the 
moon as “Lilith's Lantern” in a description of pretty typical neo-Pagan moon 
worshiping activities. This is a good example of how for many modern people 
“dark goddess” is less about the actual function and more about a perception of 
the deity as dark and antagonistic but for her special children she 1s still the loving 
mother. So, work with such dark goddesses ends up looking like run of the mill 
Neo-Pagan goddess worship, sometimes with a darker aesthetic, sometimes not, 
but typically without a substantive theological or ontological impetus for 
engaging the perceived darkness. 

Hekate does not really need to be lumped into that. Again, in the Hymn to 
Demeter the primary description of Hekate is “brightly coiffed;” she is shining. In 
the Theogony she is a daughter of the Stars. Zeus gives her reign over the three 
primary realms of the living world, The Earth, the Sea, and the Heavens. In early 
Classical descriptions of her she is not characterized as dark either in the 
historical conception of chaos within order or in the modern view of a rebellious 
antagonistic force. In the Chaldean view, and therefore in Hermetics and 
NeoPlatonism she is the Savior, and the World Soul, the Divine Mother, a 
position which one would assume is far afield of darkness. So why might she be 
viewed as “dark’’? 

Through the friendship with Persephone that begins at the end of the Hymn 
to Demeter, Hekate becomes syncretized with Persephone and linked to the 
rulership of the souls of the dead and the underworld itself. She rules the whole of 
the living world, so it is reasonable that, like Inanna, she would eventually also 
take power in the world of the dead. In the Classical world this becomes 
important with the monthly Deipnon rite. Once a month, the night before the New 
Moon, Hekate roams with the restless dead. These are not the maiores of a family, 
or the beloved parents and grandparents honored at the shrine for the family and 
remembered at the feasts for the dead. The restless dead are those who are 
disquieted. Those who died poorly, died violently, died in distress. Those who 
were left unburied, for whom appropriate rites were not done to help them move 
on. Those who were cursed or disturbed or raised up. Again, those who are 
disquieted. When we think of hauntings, vengeful spirits, and those things which 
are terrifying in encountering the beyond or the dead much of what we are 
thinking of are the restless dead; dead spirits who are not at peace, who are 
agitated, who desire something and are frustrated with not getting it. Hekate 
draws these spirits in her wake on the moonless night. To appease them, to make 
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amends for slighting them knowingly or unknowingly, and to avoid their wrath 
the Greeks would leave offerings for Hekate to feed these spirits. 

Hekate leads the restless dead on this night. It was believed that it was 
dangerous to look back at the offering once it had been left, or to reclaim anything 
which fell and therefore must be offered. Making the offering improperly could 
open oneself to the wrath of these spirits. Consider though that these spirits are 
generally wrathful or ill-tempered or at the least agitated. The Deipnon in a 
manner cools them. Hekate organizes them. These spirits roam the rest of the 
month, Hekate draws them together and leads them so that they receive 
sustenance and become less hostile. 

This connection to spirits continues for Hekate. As the goddess who 
controls the ways between realms, and a goddess with standing in the underworld 
she gains a general association with necromancy. Many people are familiar with 
the Odyssey as an example of katabasis, or necromantic work in which the 
magician descends into the underworld to speak to the dead. Odysseus engages in 
such a trip, and mirroring him, later, Aeneas makes the trip in the Aeneid. In the 
Odyssey Hekate sets out the path and is a significant figure in Odysseus gaining 
his way into the underworld. Later on in the Thebaid Hekate becomes significant 
in an attempt by Tiresias to conjure spirits of the dead. A whole ritual is laid out 
in which he argues with the spirits and calls upon Hekate in his attempts to assert 
authority. Later still in the Metamorphosis she is linked more closely to physical 
necromancy when Medea calls upon her in an attempt to save king Aeson who ts 
near dead by transferring life from Jason. The intent is clearly a tale which links 
to the stories of witches and necromancy, but given in a more palatable fashion 
for Ovid's audience. It even begins by suggesting Hekate forbids such things; 
ultimately Medea agrees and calls upon Hekate to bring life back to the seemingly 
lifeless Aeson. 

More typical and more lurid depictions of classical witchcraft associate it 
with necromancy. Even in instances where it is not about reanimating corpses, 
witches turn heroes into animals and command men to love them and punish them 
if they don't. Hekate is the goddess over the witches and is also power that teaches 
witches their magic. 

As Classical literature progresses these elements of Hekate become the 
focus, and the brightly coiffed friend to Demeter and Persphone, Daughter of the 
Stars, ally to Zeus in the titanomachy and as a result the regent of Earth, Sea and 
Sky, falls away and becomes the triple formed torch-bearing goddess of witches 
and shades. As we move forward into the Greek-Egyptian Magical Papyri she 
becomes even more equated to magic. Her names become “Terror,” “Queen of 
Hell” “Wolf-Bitch” “Serpentess” “Mistress of Corpses” and dozens of other such 
names; but she also has names like “Sacred” “Radiant” “Glorious” “Savior’’. It's 
easy to look at much of her depiction in classical literature, at her connection to 
the dead and to witches, and at her pervasive presence in the magical papyri and 
see darkness. Even amid all of that she is still “Brilliant,” when she smites she 
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“Smites with Light;” darkness, light, and power over all areas of existence come 
together in Hekate. As she bears her torches she lights the way towards all powers 
and outcomes, as she turns her keys she locks and unlocks all pathways. While 
there is darkness, she is not the infusion of chaos into order like gods whose role 
is exclusively or primarily related to dark, destructive, or chaotic elements of life, 
she is not the space at the edge of society where people fear approaching the gods. 
Dark goddess misses the all encompassing multi-faceted regency of the “Mother 
of All.” 

There are many aspects and elements of Hekate, and many of them go 
beyond what we need to address here for our purposes. To think of her as a Moon 
Goddess, or the Crone, or a Dark Goddess, or Goddess of the Dark Moon, these 
approaches have often limited people's apprehension of her, or have made her 
seem somewhat secondary or minor in comparison with the gods of Olympus. 
They have made her seem like she functions in a very particular role or space. In 
reality the power of Hekate is her pervasiveness, not just in a collection of spells 
but throughout the cosmos itself. Hekate inhabits not simply a small particular 
space but is both the various juxtaposed spaces of creation and the roads between 
them, which, even for an intermediary spirit, is unusual. Typically in selecting an 
intermediary we turn to spirits who rule a space, or who rule a threshold, or who 
embody the ways by which powers move; Hekate rules each space, she rules the 
threshold, she rules the passage between the spaces, and she rules the spirits that 
pass between them. So for our purposes I want to look a little more at Hekate as 
the “Kleidouchos” or “key-keeper,” as “Enodia” or the Lady of the Crossroads, as 
“Tartarouchos” or The Ruler of Tartarus, and “Deichteira” or teacher. 

Deichteira, teacher; this probably seems like the most puzzling epithet for 
me to choose but it is one most central elements to one of Hekate's main 
associations, the goddess of witches. Hekate is not the mother to the Classical 
witches of myth and lore but rather is their teacher. Medea and Circe learned 
witchcraft from Hekate and are devoted to her as their goddess. Some have 
suggested that the dividing line between sorcery and witchcraft is the line between 
initiation and birth. In traditional schools of sorcery the sorcerer is infected with 
sorcery, they are brought into a line of spirit communication and given access to 
the spirits tied to that line of sorcerers, spirits may even be written into their bones 
by initiation. Witchcraft conversely is inherited, witchcraft is a power rather than 
a knowledge, it is a link to spirits but not those allied by contract; these spirits are 
allied by blood and history, by ancestry. The connection to these spirits is born 
into the blood of the witch and some part of them resides in that blood feeding the 
awareness of magic and the power of witchcraft in the witch. In the Greek 
conception we see this in the connection between witches and the blood of Helios. 

In historical examples of witchcraft witches are typically either visited by 
spirits of the volition of the spirit, or they are introduced to the new witch by other 
witches, usually family, sometimes friends. These spirits teach the witch to use 
the power of witchcraft and to use the herbs and other materials around them to 
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apply that power. The witch innately has the power to communicate with these 
spirits, but the practice of magic is taught by the spirits. The witches' Devil, or the 
Queen of Elphame — the spirits who reside in and rule the natural world; are often 
in charge of the spirits who these witches worked with, although this was not 
always the case. They, along with these spirits, teach the witch magic. Hekate is 
not the same as the Queen of Elphame or the witches' Devil, but like them, she 
teaches the witch to use their power along with the use of herbs, poisons, and the 
tools of the world around them, she gives them rituals in which to use those tools. 
Hekate also rules over the spirits of the dead, those disturbed spirits who can work 
for the witch. She is not only the Queen of the Restless Dead, but is the Queen of 
the Dead, and so it is not only those spirits who are unsettled and driven through 
necromancy, but also those ancestors who are linked to the witch's blood whom 
Hekate can empower and grant passage for. 

As contemporary magicians we can turn to Hekate for access to the dead, to 
their knowledge, and to their power, this may seem the more obvious element and 
we'll talk more about it shortly. She can also teach the magician magic. She 
confronts the magician and leads us to engage in questioning our own magic, to 
examining why and how we're working. She can answer questions on how to 
work and what magic we should be doing beyond those things apparent to our 
own thoughts and intuition. She will often give answers outside of those we want 
or expect, but they will be answers that work, answers like these are a good sign 
of real contact. 

Tartarouchos, the Queen of Tartarus, she is also given the epithet Aidonia, 
the Queen of Hades; through her syncretism with Persephone Hekate is the ruler 
of the underworld and therefore all souls of the dead. We see this in her role each 
month at Deipnon, leading the restless dead, but again, Hekate rules all the dead, 
those in Tartarus, in Elysium, and in between. Hekate makes open the ways 
between the places of the underworld. We see this in the Odyssey as she guides 
Odysseus along his path. A major part of being a magician is not just being able 
to access the spirits with which we share the world but being able to explore and 
bring knowledge back from those other places beyond our waking sight should we 
so choose to do so. Going to these places allows us to further connect with and 
build alliances with the spirits of those places. Entering into them is facilitated by 
having license from the rulers of those places. Hekate, along with Hades and 
Persephone are therefore options for those seeking aid in exploring the world of 
the dead and seeking out souls with whom we wish to form alliances. 

In addition to gaining access to those places in the underworld Hekate can 
assist in work with spirits of the underworld. In the Thebaid Tiresias calls upon 
Hekate when he can't successfully conjure the shades of the dead. Beyond 
allowing access and passage for spirits Hekate is also a power by which they can 
be compelled. Hekate can aid them in their travel, she can improve their 
condition, and she can also command them if necessary. When working with 
ancestors or local dead you probably won't need to work with Hekate to compel 
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the dead. This sort of work would come into play in more necromantic activities, 
in work with the restless dead, in calling up the dead with whom you have no 
natural connection. 

Enodia, of the crossroads, a title which is one that most people would 
associate with Hekate. In fact Enodian is a descriptor given to her in her Orphic 
hymn. If anything, Goddess of the Crossroads 1s perhaps the most consistent 
appellation given to Hekate, and it is a very significant one. Variously she is 
associated with both three-way and four-way crossroads, as well as the crossroads 
in general. The inclusion of three-way crossroads as well as four-way crossroads 
would seem to reflect her growing regency; at first she is a goddess of three ways 
as Zeus gives her regency in the Heavens, upon the Earth, and within the Sea. She 
brings together all three spaces of the living world. When she adds the world of 
the dead she brings in a fourth space and therefore a new road. 

The crossroads itself is full of magical symbolism and importance, and is 
the most obvious association between Hekate and the ability to mediate between 
humans and spirits. The crossroads can be thought of either as the roads which 
come together and which go forth from a central point, or it can be thought of as 
the point of intersection itself. When we consider the crossroads as the point of 
intersection it becomes a quintessentially liminal space, and therefore a space 
easily associated with magic and witchcraft. Witchcraft is specifically a magic of 
queerness, not necessarily in a sexual sense, but rather the witch is polyvalent, 
occupying multiple states and spaces at once and negotiating them into 
manifestation. Liminal spaces reflect this same state — a state of being neither one 
thing nor the other but with the potential to allow for either to arise, or perhaps 
some combination of them to arise. Liminality allows for things to transition from 
one place or state to another and then back again. Liminality is the essential core 
of magic, in which a given potential for reality is selected to come into being as 
opposed to all the other possibilities which could arise. We often think of places 
of power in general as liminal, at least in contemporary magical discourse where 
the importance of liminality is more commonly recognized. The edge of the 
water, where the land and water bleed together is a liminal space, the water’s 
surface which transitions between the world above and below the sea is a liminal 
space, the center of the crossroads, doorways, a clearing within the woods, or the 
edge of the woods where the field encounters the wild outside the bounds of 
man’s land but before the wild is truly entered, is likewise liminal, cemeteries and 
barrows are liminal. Small liminal spaces exist as well, the place where someone 
died, a hangman’s tree, spaces where the passage between worlds has clearly 
made an impact. 

There are other spaces which are magical because spirits tend to reside 
there, or because they are wild spaces, or spaces charged with a particular power, 
but they themselves are not expressly liminal despite being potential places of 
power, because they are not places of transition, of intermixing, or of the 
threshold between boundaries. Bathhouses and latrines, public restrooms, these 
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have connections to certain types of spirits and a history of association with 
certain types of magic but aren’t necessarily liminal. The forest itself is often 
spoken of as liminal but is itself a space of a given nature, that nature is magical 
because it is alive with living creatures whose power blends through the forest 
space — the power of the trees and plants, and that of the forest’s own spirits who 
reside there. It has a potential for things to fade away within it or arise from it 
similar to a liminal space, but more so because of its ability to conceal and the 
wild nature of chance rather than because of a betwixt nature. 

Hekate is tied to magic and witchcraft, but specifically she is tied to an 
iconic liminal space. She herself is liminal, being Titanic but joining with the 
Gods. Her movement through the various spaces of the world freely is a reflection 
of that liminality. Within herself she encompasses the world of the stars and the 
land beneath the earth. She is both night’s darkness and the torch which gives 
light. Hekate is the perfect form of the crossroads, she is the exemplar for the 
liminal nature of magic and of the witch. 

Her position as the goddess of the crossroads also speaks to her ability to 
mediate between the physical world and the spirit world, between the living and 
the dead. The world of the living and the world of the dead can be understood like 
the world below the surface of the water and the world above it. The same can be 
said for material spirits, like man, and immaterial spirits, which encompasses 
most everything else; we exist separated by a permeable and bizarrely natured 
skin or boundary much like the surface of water. Hekate aids in the permeation of 
that boundary, not making the material immaterial or the immaterial into material, 
but rather allowing them to perceive each other more clearly and work within 
each other’s space. 

While the crossroads can be the liminal point of the boundary it can also 
be the roads which converge at and then extend from that center point. Without 
the roads the point would no longer be liminal, it would just be a space without 
the defining features that demark it from any other space. As the Queen of the 
Crossroads Hekate is able to travel along all roads which meet and stem from her. 
She can move along them, she can allow movement along them or deny it, she 
can affect what roads come together and how. It is in examining these elements 
that we understand how Hekate can aid us in divination as well as in exploring the 
optionality or enchantability of our situation. It also plays into how she assists us 
in the mechanics of our actual work with spirits. 

Moving along the roads; Hekate can travel freely in all spaces. Hekate not 
only has rulership of the crossroads but expressly has power in each space to 
which the roads lead. Whether we’re looking at the land, the sea, the heavens, or 
the underworld, in each space Hekate has power. When we begin to understand 
the world as a series of powers that reside in different spaces, and whose effect on 
the world is dictated in part by the space in which they reside, we can begin to 
understand various manifestations, experiences, and goals as falling within a 
given space. Various models exist for this, and we’ve discussed and will discuss a 
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few of them, such as the division of the world into four regions ruled by four 
kings along the spatial division of the four directions, or the division of the 
heavens and elemental spheres addressing the world on the basis of altitudes. In 
viewing the world based on its natural regions we might consider their own 
characteristics, or we might consider the powers of the gods and spirits who reside 
or rule within those regions. For Hekate’s part it is less about her affecting for us 
the power or particular manifestations with which we might associate a particular 
space, rather she can introduce, stir, and direct the powers within that space. She 
can further function on an intermediary basis facilitating our communication with 
those spirits. She can teach us appropriate means and modes of communication 
within a given space, and she can give us the footing needed in that space to 
communicate, or teach us how to gain that footing for ourselves. 

With that ability to move along roads and to hold power in each space to 
which those roads lead Hekate is a god to whom epithets of foreknowledge, and 
all-knowledge are given. In one of her earliest appearances, the Homeric Hymn to 
Demeter, Hekate’s role is to provide knowledge that she has simply from being in 
the world and perceiving what no one else does. Think about figures in stories, or 
even people in life. Those who are unnoticed, who move around, particularly who 
move around unencumbered often have insight and knowledge that others do not. 
Those who travel widely have knowledge and stories to share, insights and 
perspectives that blend different places. Just tonight I was talking with a young 
man who was enjoying stories from when I traveled around while younger. I 
asked him for a story and he said he didn’t have any because he’d never been 
anywhere. Movement allows us to see and know things, to experience things, that 
others don’t. In Hekate’s case, not only is she able to move through and exist in 
all spaces, but she perceives the path and the destination. From a central vantage 
she can move, or perceive along whatever path something has come from and 
along whatever paths it could take. If we consider Hermes, he has a similar 
power, and likewise has power over divination, Apollo sits in a central point and 
radiates over all space, and therefore sees all space and rules over oracles. 
Likewise, Hekate can walk all paths, and having gazed along each can aid in 
revealing knowledge about what can come of the options which lay before us. 

License to move; Hekate is a gatekeeper. As the ruler of the road she 
determines who can and who cannot travel that road, or at the least makes easier 
or more difficult that travel. From a simple practical sorcery perspective she can 
make easy or make difficult particular manifestations for which we are working. 
This ties into that liminal quality of choice, or a particular outcome arising from a 
space in which multiple outcomes are possible. From the perspective of the 
center, the options are present and one option will be selected, from the 
perspective of the road those things which feed or determine the qualities of an 
option either travel that road or they don’t. You may have the option to solve a 
problem either through money or through negotiation but if the road which 
provides money is closed then negotiation is the only option. In this way Hekate 
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plays into the concepts of optionality or enchantability which we will discuss 
more briefly, but her nature can also be viewed as opening and closing roads. 

In terms of spirit work this ability to open and close roads takes on an 
added element, she is the pathway and the intersection for our communication 
with spirits. In modern Pagan traditions which draw more firmly on traditional 
Paganism than on Wicca we frequently see a focus on gatekeepers. Gatekeepers 
in those traditions are the gods and goddesses of liminality who allow interaction 
between mankind and the spirit world or the gods. They typically are figures who 
travel and are sometimes figures who take people back and forth with them. In 
Irish Pagan traditions we might call upon Manannan Mac Lir as a gatekeeper, and 
then Brighid as the fire through whom the gods are present. For Roman Pagans 
we might call on Janus as the doorway and Vesta as the divine fire. The theology 
and some folklore of European Paganism supports this structure pretty well. This 
structure did not, however, make it into European Ceremonial Magic in the 19" 
and 20" centuries. It is a structure which is very present however in the African 
Diaspora Traditions of the Caribbean and of South and Central America. 
Magicians working within a European context are beginning to understand the 
utility of this role as space is arising to compare modes of spirit work between 
traditions of witchcraft, the grimoire-based systems, and the African diaspora 
systems. We spoke previously about intermediary spirits in a general sense and 
the developing apprehension of their utility in European spirit conjuration, but not 
all intermediaries are gatekeepers. Of those that are gatekeepers, some are 
gatekeepers in a very general sense, while others may be gatekeepers for 
particular spirits and forces, like the Four Kings. Spirits in this role however are 
often either the liminal boundary or the road itself. Hekate, as we have mentioned 
previously, is both. 

As the Crossroads Hekate may facilitate or allow access of spirits from a 
particular space and she may allow the formation of the liminal space for 
communication. Likewise, she can allow us to enter into that liminality more 
deeply so that we may travel along the spiritual roads and communicate within the 
places of the spirit rather than them coming to us. She can also be called upon to 
protect against opposing spirits gaining access to us. 

In determining the nature of the crossroads, or determining what roads 
meet and when Hekate has great sway over the permutability of chance and 
manifestation, of situation and circumstance. All occurrences in life are 
essentially crossroads. The most common apprehension of this is that any moment 
involves coming from a series of experiences and deciding how to move from that 
moment based on whatever choices are made at that time. Every time we make a 
choice we are at a crossroads. Every scenario in which we are given a choice to 
make is also a coming together of roads. Each force, each circumstance, each 
person, each idea that comes together to form the particular mise en scene of a 
given instance of reality is a road, or a series of experiences and the results of 
choices, which end up meeting in a way unique to that moment. 
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From a perspective of divination, as we alluded to in discussing Hekate’s 
power of foreknowledge, we can look at where we have come from and we can 
read the nature of the options before us and how they relate to the road we 
approached them from. From a magical perspective creating this moment made of 
interacting pieces is essentially the nexus in which spirit interaction occurs. We 
often look at whether things are in our heads or out of them, but communication 
with spirits involves a space in which our internal faculties, the spirit’s own 
reality, nature and divinity overlap into a cooperative existence which yields 
communication. In considering the ability to produce magical effects, the various 
elements which come together to create a circumstance from which a choice can 
be made also highlight and impact what choices can be made. Magic is typically 
the application of unseen powers to aid in selecting a given road forward, but it 
can also be the application of these unseen forces to influence what roads come 
together and what options forward will remain. 

Gordon White talks about optionality in his works on magic, and Jason 
Miller talks about enchantability. Both are essentially measures of your 
circumstance and what possibilities exist in front of you. If you want money, do 
you want money in the moment or do you want stable wealth? If you want stable 
wealth, do you have a job? Does that job have options for a promotion or a raise? 
Do you have skills and a resume to find a better job? Do you live in a place where 
a better job is available? If not are you open to relocating and can your 
qualifications justify a company relocating you? What options exist for your 
magic to manifest? Hekate determines how roads come together and what can 
travel down those roads. If our circumstance does not contain the options we 
need, it may be difficult to suddenly manifest those options, but through Hekate’s 
role as the Queen of the Crossroads we have space to shift and bend the roads and 
paths that fly in tangents across our sphere so that they begin to come together in 
a way which suits our needs and allows pathways for our magic. 

Kleidouchos, the key holder, or the keeper of the keys, our last epithet. 
This is one which may not seem the obvious one to give prominence of place. I 
think this epithet was not the one people thought of as central to Hekate until 
recently, but it seems to be gaining more focus. This is interesting to me. Hekate 
seems to be drawing people to a greater awareness of her. Disparate areas of the 
magical community, various approaches and systems, are latching onto her with a 
new focus over the last several years and probing more deeply into previously 
overlooked elements of her. People are asserting importance for her in systems 
where she did not exist, or barely existed historically. Unlike many things which 
take sudden hold hers does not seem to be one which is socially driven so much as 
people coming into some contact with her and discovering her and her importance 
through the lens of whatever system they use until she brings them beyond that 
lens. This determination to assert herself into our magical zeitgeist reflects her 
power as kleidouchos in a way which highlights that all of these epithets reflect 
overlapping characteristics and powers and describe a consistent and holistic 
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being. 

As the key holder Hekate has the power to bind and loose. In Christianity 
this power is given to Saint Peter, and through him the Popes and those bishops 
and priests who draw their power through that same succession of authority. 
Whatever Peter and those who follow in his succession bind on earth will be 
bound in heaven, and whatever they loose on earth will be loosed in heaven. This 
gives a significant power to priests who conjure spirits because it produces the 
power to condemn or to pardon spirits in the process of binding them to service. 
For Hekate this power takes on a more ranging character. 

Like the power suggested in Christianity the key gives the power to lock 
and unlock, thus it could be used to bind and unbind spirits. This is important but 
stopping there is a limited view. We have already discussed how by ruling the 
crossroads, both in the sense of the point and the roads leading to the point Hekate 
can determine the passage of spirits. This is echoed in the role of key holder. She 
can lock and unlock the path. Therefore if a spirit is bound, or a path is blocked to 
that spirit, Hekate can release them or open the path for them. If paths are not 
open for magic to manifest, or if we need to prevent something from manifesting, 
Hekate has the power to lock and unlock those pathways. The ability to bind and 
loosen is essentially the power of magic. What is bound does not move, it does 
not change, it does not flow, it does not affect anything, what is loose has the 
ability to go to and fro, to create change, to obtain what it needs and bring it to the 
place where it is needed. The forces of magic, whether we are referring to spirits, 
or to the flow of action in the world, or to the natural powers that hold the world 
together, are brought to bear based upon how they are bound and loosened, where 
they are able to flow, and where they are not able to. Likewise what exists is 
impacted by these forces, by spirits, by the coursing of existence based on its 
ability to move and grow and change or its ability to withstand those forces or 
even its inability to either change or withstand. That which is loosened will have 
room to move with the movement, whereas that which is bound will either remain 
steadfast or it will break. 

Having discussed other elements of Hekate I don’t feel that there is a ton 
to discuss specifically in regards to key holding, because I feel that the idea of 
holding the keys rather nicely binds together all that 1s tied to her. We can 
comprehend the image of a powerful woman, brightly coiffed but able to travel in 
night’s darkness, with the keys to all spaces in the universe, to every secret door 
and passage, and she has knowledge of which key to use in all instances. As 
opposed to the traveler exploring and subject to chance this image conveys that 
Hekate is naturally the master of all spaces, all passages, all journeys. She is privy 
to the secrets of all things, having the ability to unlock all things, and she 
determines the way in which her roads are traveled having the ability to lock all 
things. We have discussed her as ruling both the road and the crossroads on the 
basis that the crossroads exists because of the relationship of the roads, and that 
Hekate rules the four primary Greek spaces of the cosmos. Her role as key holder 
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more accurately, or more completely, addresses her rulership of both the path and 
the intersection. She determines what is and is not open, and a path which is 
sealed in all places is essentially not a path at all. Likewise as the “torchbearer” 
and as “Light” she determines what paths are illuminated and what paths are dark. 
She is the opening and closing of the puzzle of existence. 

We haven’t addressed all there is to address with Hekate, but the more and 
more she is involved with my own work with spirits and with magic the more and 
more her importance unfolds for me. A lot of what I went into here may seem to 
move beyond simply discussing her role in spirit magic, whether we mean 
conjuration or building relationships, it may seem to go beyond the idea of a spirit 
haunted world which is alive with a rich numinous life and the multitude of spirits 
that stem therefrom, but that’s ok. Even those things which are beyond that topic 
of spirit magic in an immediately visible and direct sense will apply to and inform 
our spirit magic because they will address how we experience and work with that 
life. They will inform how we approach the movements and encounters presented 
to us by the World Soul and help us unlock how we can navigate these 
circumstances through magic. 
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Deipnon 


Deipnon refers to the dinner meal. Monthly, as part of a three-day 
celebration of the beginning of the Lunar Month, Hekate’s Deipnon marks the 
close of the old month and the beginning of the new. While this is a religious, or 
during its own time a civic, holiday there is significant utility for the magician in 
its observation for multiple reasons. 

Deipnon is an offering for Hekate and a time of observance of her presence 
and power. It is a ttme when she is out wandering the world. So it is a time where 
she is aware of the work we do to connect with her and gain her favor. Hekate is 
the goddess of magic and witchcraft and her various more specific areas of 
agency empower and shape her rulership of magic and the powers which underlie 
and bind together nature. So as magicians she is one of the most useful and 
powerful entities with whom we can connect. The Deipnon gives us a monthly 
opportunity to connect with and honor Hekate. 

During the Deipnon Hekate collects together and leads the restless dead. 
There is a general feeling that it is dangerous to be outside at night on the 
Deipnon because the restless, and therefore dangerous, dead roam. I have always 
understood that this view ignores that Hekate has collected and moves the restless 
dead as a train following behind her. In this way they are gathered and organized 
they are not roaming free. So while being in their path or negatively under their 
attention could be problematic the world should otherwise largely be devoid of 
the normal uncontrolled activity of roaming spirits. 

Deriving power from restless spirits is a practice that occurs around the 
world in traditional forms of spirit magic. Giving rest to the restless dead is also a 
task frequently given to shamans and priests, but also to magicians. Deipnon 
allows the magician to offer food for the restless dead, and with that food cooling 
and easing can be given to them through the offerings made. If the dead are not 
cooled but are at least fed this can be used to curry their favor and draw their 
attention to make it easier to call upon them for future magical work. 

Despite their presence on Deipnon I would not advise using this as a time to 
specifically call upon the dead for magical work. The Deipnon gives an 
opportunity for working on our magical health. The restless dead are prone to 
create problems for the living. They are unsettled, disquieted, in need of help 
finding peace, and those around them ignore them. Those around them don’t give 
them aid or comfort. So they lash out. Deipnon provides this aid and comfort 
needed for them and so it, in a way, buys peaceful coexistence. It allows the living 
to not ignore the dead so that the dead have less reason to lash out. 

Deipnon also provides for the removal of miasma, or the distracting nature 
of filth or wrong doing or guilt. The end of the month is a time to tie up loose 
ends, to correct mistakes and prepare for something new. Part of this is the need 
to remove anything tying us or holding us to mistakes of the past. We should use 
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the change of the month as an opportunity to fix things and clear up those things 
hanging out there undone. Things which have collected and need to be cleaned 
out should be cleaned out. The left-over material of offerings and sacrifices, 
broken and excess things we’ve collected, material we should no longer have 
needs to be removed. This can be offered up to Hekate and the dead along with 
the meal. 

Determining the timing of the Deipnon can be a little confusing. 
Essentially it is the night before the New Moon. Personally, I look at my calendar, 
look for the night of the New Moon and I consider the Deipnon to be the day 
before. When I look at calendars for one of the major groups in the Hellenic 
movement I’m often a little off from when they consider it to be Deipnon. Part of 
the difficulty is that we count days as beginning at midnight or at sunrise. The 
Greeks, like many traditional cultures, considered the day to begin at sunset. So if 
the New Moon occurs on the 16th of the month I would look at the 15th as the 
day to celebrate Deipnon. If we want to be more accurate we have to consider the 
time of the New Moon and if it falls on the lunar day that overlaps the 16th or that 
leads in or out of the 16th and then consider how that lines up with the lunar day 
before. So if the sun sets 6pm on the 16th and the New Moon occurs around 
6:30pm then it would mean Deipnon runs from about 6:00pm on the 15th to 
5:59pm on the 16th with Noumenia — the feast of the New Moon; running from 
about 6:00pm the 16th to about 5:59pm on the 17th. So the timing of the 
observances would be a partial day off from what the calendar would suggest. I 
usually celebrate at night, but others believe you should celebrate during the day 
since you should not be outside on the night of Hekate’s Deipnon. 

Dates being determined the last things to consider are the what and how of 
the celebration. It’s pretty simple. You make a meal and leave it outside for 
Hekate and the dead. The meal should be left at the edge of your property or at a 
crossroads, typically a three-armed crossroads. When you leave the meal you turn 
around and walk back without looking back, it is dangerous to do so. You can’t 
collect the plate so using something biodegradable or some piece of food which 
can carry the other food is the best way to go. The meal should be made of certain 
traditional foods, onions or leeks, eggs, bread, sweet cakes, garlic, honey and 
barley cakes. There is no real ritual or other preparation. If you have other leftover 
items from offerings they can be presented with the meal. That’s pretty much it. 

Details of the observation being particularly unritualistic doesn’t mean we 
can’t add ritual components to the preparation. We can make prayers and other 
offerings, light candles, whatever seems appropriate. When we finish the final 
phase though it should be simple, delivering the meal, and walking away without 
looking. 


Ritual for Preparation 


Light four candles set three in a row, with one across from the center one forming 
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a T. Beyond these candles the food which will be offered and any other items 
which will be offered are set. 


Light these three incenses, myrrh, frankincense, and storax. 


If your intention is to cool the dead, pour a glass of water, if your intention is to 
seek their favor to work with them in the future pour a glass of wine. 


Say this prayer: 


Infernal, and earthy, and supernal Bombo come! 
Saint of streets, and brilliant one, that strays by night, 
Foe of radiance but friend and mate of gloom, 

In howl of dogs rejoicing and in crimson gore, 

Wading amid corpses through tombs of lifeless dust, 
Panting for blood with fear convulsing men, 

Gorgo, Mormo, Mene, and of many shapes, 

Come! Propitious Hekate, come to our sacrificial rites! 


Then from your own heart and mind explain what you’re offering and why, 
explain anything you’re casting off or separating yourself from, and what 
relationship you want with the restless dead, if you’re praying for their peace or if 
you’re requesting they come for your future aid. 


Let the candles and incense burn and then when the incense burns out take the 
meal and deliver it to its appointed spot. 
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The Three Sisters, MacBeth, Engraving from 1806 
The Three Sisters serve Hecate as their master, in Act 3 Scene 5 she chastises their disobedience. 
“Have I not reason, beldams as you are? 
Saucy and overbold, how did you dare 
To trade and traffic with Macbeth 
In riddles and affairs of death, 
And I, the mistress of your charms, 
The close contriver of all harms, 
Was never called to bear my part, 
Or show the glory of our art? 

And, which is worse, all you have done 
Hath been but for a wayward son, 
Spiteful and wrathful, who, as others do, 
Loves for his own ends, not for you. 
But make amends now. Get you gone, 
And at the pit of Acheron 
Meet me i’ th' morning. Thither he 
Will come to know his destiny. 
Your vessels and your spells provide, 
Your charms and everything beside. 

I am for the air. This night I'll spend 
Unto a dismal and a fatal end.” 
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A Tiresian Necromancy of Hekate 
Based on the 1“ Century Description by Statius 


Purpose: To make an offering to Hekate to call upon the dead to obtain a familiar 
spirit 


Tools/Equipment: 
Seven Candles 


2 Censers 

Pine, Cypress, Myrrh, and Benzoin incense 
Two Bowls 

Uncooked steak 

Beef Blood 

Uncooked lamb 

Lamb’s blood 

Five altars — or two altars and six braziers or tall candle holders 
Graveyard dirt 

A jar with a lid. 

A Bone 

Seven nails 

Onion, Sweet Cakes, Garlic, Honey 

Milk 

Wine 

Two small offering bowls 

Two fire proof offering bowls 

A small table to hold the tools. 


Set-Up: In the center of the space are two altars, one for Hekate and one for 
Hades and Persephone. Around the space are three altars, or the six braziers or 
candle holders. If an altar is used then there is a candle for Hekate and one for one 
of the Erinyes on each altar. If the candle holders or braziers are used there should 
be two at each point of the triangle, one for Hekate, one for the Erinyes. The table 
for the tools is opposite the two altars such that it forms a triangle within the other 
triangle. The altar for Hades and Persephone, and the one for Hekate each have a 
small offering bowl and a fire proof offering bowl and a censer. The altar for 
Hekate has four candles arranged as a T. The graveyard dirt is mixed with a bit of 
the incense and 1s in the jar, the bone sits on top of the dirt in the jar. A paint or 
ink should be made containing blood, wine, and the incenses used in the rite. 


The Ritual Structure: 


Invocation and First Offerings 
Calling upon the Dead 
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Second Offerings 
Conjuration of the Dead 
Ligation of the Dead 
Offerings to the Gods 
Closing 


Invocation and First Offerings 


First Invocation of Hekate 
Knock three times on the altar of Hekate, saying 
Heka, Heka, make open the way. 


Light the candle in the center of the T, which is a three spoked crossroads. Use 
this candle to light the other candles in the ritual at the appropriate times. Now, 
light the censer at each altar using this candle. Then circumambulate three times, 
each time saying this litany. The first time light the candles for Hekate at the 
perimeter. The second and third time pour wine into the offering bowls. After the 
last circumambulation light the candle for the first spoke of the crossroads. 


Trioditis. 

Bring us to the crossroads 
Panopaia 

Bring us to the crossroads 
Ourania. 

Bring us to the crossroads 
Aenaos 

Bring us to the crossroads 
Physis. 

Bring us to the crossroads 
Geneteira 

Bring us to the crossroads 
Polyonymos 

Bring us to the crossroads 
Polymorphos 

Bring us to the crossroads 
Phaesimbrotos 

Bring us to the crossroads 
Basileia 

Bring us to the crossroads 


Invocation of Hades 
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With the central candle light the candle for Hades upon his altar and begin his 
invocation. Place incense upon the coal while saying the invocation. 


Hades, magnanimous, whose realms profound 
are fixed beneath the firm and solid ground, 
In the Tartarian plains remote from fight, 

and wrapt forever in the depths of night; 
Terrestrial Jove, your sacred ear incline, 

and, pleased, accept your mystic's hymn divine. 
Earth's keys to you, illustrious king belong, 

its secret gates unlocking, deep and strong. 
‘Tis your, abundant annual fruits to bear, 

for needy mortals are your constant care. 

To you, great king, Avernus is assigned, 

the seat of Gods, and basis of mankind. 

Your throne is fixed in Hade's dismal plains, 
distant, unknown to rest, where darkness reigns; 
Where, destitute of breath, pale specters dwell, 
in endless, dire, inexorable hell; 

And in dread Acheron, whose depths obscure, 
earth's stable roots eternally secure. 

O mighty god, whose decision dread, 

the future fate determines of the dead, 

Of unapparent works, you are alone 

the dispensator, visible and known. 

O power all-ruling, holy, honored light, 

Your sacred poets and their hymns delight: 
Propitious to your mystic's works incline, 
rejoicing come, for holy rites are thine. 


Invocation of Persephone 


With the central candle light the candle for Persephone upon her altar and begin 
her invocation. Place incense upon the coal while saying the invocation. 


Daughter of Jove, almighty and divine, 

come, Blessed Queen, and to these rites incline: 
Only-begotten, Pluto's honored wife, 

O venerable Goddess, source of life: 

You who in earth's profundities to dwell, 

fast by the wide and dismal gates of hell: 

Jove's holy offspring, of a beauteous mien, 
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fatal, with lovely locks, infernal queen: 

Source of the furies, whose blest frame proceeds 
from Jove's ineffable and secret seeds: 

Attend Oh Queen, our sacred rite. 


Second Invocation of Hekate 


Light the second spoke of the crossroads with the central candle. Circumambulate 
with the central candle three times while invoking with this prayer. Pour honey 
into the offering bowls while circumambulating. Return the central candle to the 
altar. 


Einodian Hekate, I invoke You, 

Lovely Lady of the Triple Crossroads, 

Celestial, Chthonian, and Marine One, 

Lady of the Saffron Robe. 

Sepulchral One, celebrating the Bacchic Mysteries 
among the Souls of the Dead, 

Daughter of Perses, Lover of Solitude, rejoicing in deer. 
Nocturnal One, Lady of the Dogs, invincible Queen. 
She of the Cry of the Beast, Ungirt One, 

having an irresistible Form. 

Bullherder, Keeper of the Keys of All the Universe, Mistress, 
Guide, Bride, Nurturer of Youths, Mountain Wanderer. 
I pray Thee, Maiden, to be present 

at our hallowed rites of initiation, 

Always bestowing Thy graciousness 

upon the Boukolos. 


Invocation of the Erinyes 


Circumambulate with the central candle from the crossroads lighting the candles 
for the Erinyes while invoking with this prayer. 


Vociferous Bacchanalian Furies, hear! 

I invoke you, dread powers, whom all revere; 
Nightly, profound, in secret who retire, 

Tisiphone, Alecto, and Megara dire: 

Deep in a cavern merged, involved in night, 

near where Styx flows impervious to the sight; 

Ever attendant on mysterious rites, 

furious and fierce, whom Fate's dread law delights; 
Revenge and sorrows dire to you belong, 
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hid in a savage veil, severe and strong, 

Terrific virgins, who forever dwell endued 
with various forms, in deepest hell; 

Aerial, and unseen by human kind, 

and swiftly coursing, rapid as the mind. 

In vain the Sun with winged refulgence bright, 
in vain the Moon, far darting milder light, 
Wisdom and Virtue may attempt in vain; 

and pleasing, Art, our transport to obtain 
Unless with these you readily conspire, 

and far avert your all-destructive ire. 

The boundless tribes of mortals you descry, 
and justly rule with Dike's impartial eye. 
Come, snaky-haired, Fates many-formed, divine, 
suppress your rage, and to our rites incline. 


Third Invocation of Hekate 


Light the final candle in the crossroads and circumambulate carrying the central 
candle three times while invoking with this prayer, then return the central candle 
to the altar. 


Come giant Hekate, Dione's guard 

O Persia, Baubo Phroune, dart-shooter, 

Unconquered Lydian the one untamed, 

Sired nobly, torch-bearing, guide who bends down 
Proud necks, Kore, hear, you who've parted gates 

Of steel unbreakable, O Artemis, 

Who too were once protectress, mighty one, 

Mistress, who burst forth from the earth, dog-leader, 
All-tamer, crossroad goddess, triple-headed, 

Bringer of light, august virgin I call you. 

Fawn-slayer, crafty, O infernal one, 

And many-formed. Come, Hekate, goddess 

Of three ways, who with your fire-breathing phantoms 
Have been allotted dreaded roads and harsh enchantments, 
Hekate I call you, 

with those who untimely passed away 

And with those heroes who have died 

without a wife and children 
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Hissing wildly, yearning in their hearts. 

Come Hekate and open the ways 

Bring together the world of men and spirits 

By your might and queenship 

Make them amenable to us 

Oh Hekate of Many names 

O Virgin, Kore, Goddess, come I ask 

O guard and shelter of the threshing floor, 
Persephone, O Triple-headed goddess 

Who walk on fire, cow eyed Bouorphorbe 
Panphorba Phorbara Aktiophi 

Ereschigal Neboutosoualeth 

Beside the doors Pypylededezo 

And gate-breaker; Come Hekate of fiery Counsel 
I call you to my sacred chants 

Maskelli Maskello Phnoukentabaoth Oreobazagra who burst forth from the 
earth 

Earth mare oreopeganyx Mormoron Tokoumbai 
pop pop pop hiss hiss hiss 


Light the offering bowls. 


Calling Upon The Dead 


Take the jar of soil with the bone in it, leave the jar open and place it on the altar 
of Hekate. Bring the blood, honey, milk, wine, olive oil, and seven nails and place 
them on the altar as well. 


Call upon the dead first with this prayer. 


Abodes of Tartarus and awful realms of insatiable Death, and you, most cruel 
of the brothers, to whom the shades are given to serve, and the eternal 
punishments of the damned obey you. You, Hades, throw open the palace of the 
underworld in answer to my knocking. Throw open the silent places and empty 
void of stern Persephone, and send forth the multitude that lurk in hollow 
night! Let the ferryman row back across the Styx with groaning bark. Oh 
Daughter of Perses, oh Hekate Queen of Shades, hasten all together, and let 
there be for the shades but one fashion of return to the light; and the cloud- 
wrapt Arcadian with rod of power lead in separate throng the pious denizens of 
Elysium; but for those who died in crime, who in Erebus, as among the seed of 
Cadmus, are most in number, be thou their leader, Tisiphone, go on before with 
snake thrice brandished and blazing yew-branch, and throw open the light of 
day, nor let Cerberus interpose his heads, and turn aside the ghosts that lack the 
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light 


Second Offerings 


Sprinkle the beef with grain and add it to the fires for Hades, Persephone, and 
Hekate. 


I bear you witness, goddesses, for whom we have drenched these flames and 
poured propitious goblets upon the rent earth, I can endure delay no further. I 
offer the half-dead tissues and the yet living entrails, I have not delayed to set 
the devouring fire to the dark foliage Tisiphone bring forth those restless dead 
of pale Hekate’s train, gods and furies bring for the dead as we have brought 
forth these gifts. 


Add blood, milk, honey, wine, and oil to the soil in small amounts. 


Conjuration of the Dead 


Hold up the jar and make the following conjuration. 


I summon you here restless souls; I bid you come by milk and honey sprinkled 
by wine and blood poured forth to guide your steps, that you leave the dreary 
grove. How great is your desire for the spilled blood, how much does it draw 
you nigh, you spirits most haughty and bold. Come forth and take your fill of 
that which has been poured forth. 


Pour blood into the offering bowl and a small amount in the jar. Take the bay 
leaves in your hand and hold them while saying this prayer. 


I call you by Hekate who has opened the way for you, by Charon who has 
brought you, by Hades and Persephone who give you license to come, by 
Tisiphone, Alecto and Megara who drive you forth. 


Request the spirit allow itself to be bound to the bone in the jar. Request that it 
give you a name by which to call it. Explain that you offer to give it food and 
drink, water to soothe and cool it, fire and alcohol to stir it, and to make prayers to 
elevate it and that it will be released from service after a year so that it can rise 
from its affliction. 


Ligation of the Dead 
Holding the bay leaves take the seven nails. For the first six take one at a time and 
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in turn speak the names of the gods and spirits who will bind the spirit. Once the 
god is named stake the nail into the dirt forming a circle around the bone. Thus, 
the first nail Hekate, the second nail Hades, and so forth. Retain the seventh nail, 
touching it’s point to the bone speak your own name, and then retain the nail as a 
talisman marking your control of the jar. Close the jar sealing it with wax from 
the candle. One the lid paint the name of the spirit and three nails forming a six 
spoked crossroads. Paint the same seal on the face of the jar. 


When the Year is over the spirit may be released by unsealing the jar and 


removing the spikes. Wash your spike and place it with the jar. Dispose of the jar 
with funerary rites. 


Offerings to the Gods 
The remaining grain and incense are given to the gods. 


Mighty gods and spirits accept this offering and my thanks for your aid in this 
work. 


Closing 


May all who have come to my aid go forth in peace that we may come together 
in peace again. 


Allow the fires to burn down. Extinguish the candles. Place the jar where it will 
see moonlight for three nights. 
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XIV 


Angels and Demons 


We've discussed in the last few chapters working with devotional 
relationships with spirits, intermediary and crossroads spirits, and elemental 
spirits. Most people when they think about conjuring spirits are expecting to 
conjure demons, maybe angels. The most famous text for summoning spirits in 
modern magic is probably the Goetia of Solomon which is largely a collection of 
demon descriptions and seals. If we look at medieval and renaissance books of 
magic however we find that that is a pretty incomplete picture. The Goetia of 
Solomon is part of The Lemegeton which through its various books treats subjects 
including demons, angels of the zodiac, angels of the hours of the day, and aerial 
spirits who are of a mixed nature...or...spirits who exist in the elemental world 
being neither angels nor demons. Dr. Rudd presents a variety of different types of 
spirits beyond angels and demons in his work, the Folger Manuscript, and Scott's 
Discouerie of Witchcraft address conjuring faeries, Scott also discusses conjuring 
the dead. Various grimoires deal with an array of spirits; we're going to start with 
angels and demons and then explore more deeply and across a wider range from 
there. 

In the middle ages conjuration of angels was not always a form of 
necromancy or illicit magic. To be clear necromancy in medieval magic did not 
necessarily refer to conjuring the dead but to nigromancy or black magic. Any 
magic outside of the bounds of legal activities for good church folks was 
interchangeably referred to as such. Natural magic was not necessarily against the 
rules because it dealt with features which were viewed as being within God's 
control, or his structuring of nature. Applying the magical faculties which God 
wrote into the plants, stones, and natural phenomena of the world, and the powers 
he gave to the creatures he made to tend to them, which possibly included faeries 
or angels depending upon the thoughts of the time, fell within the world of 
natural, and therefore often times acceptable, magic. We often think of angels as 
expressly celestial but Dionysius the Areopagite in his Celestial Hierarchy divided 
the hierarchy of angels into two prior to dividing out the hierarchy of 
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Seraphim, Cherubim, and the rest. There are angels who are purely celestial and 
serve at the throne of God exclusively, and angels which act in the world to 
perform the divine will. 

So to work with angels whom God has set to act in the world could at times 
be viewed as a natural act, working within rather than subverting the natural order 
of the world as God has set it forth. With this in mind angels could be called 
through simple prayers without the need of seals and signs, protective circles and 
magical hours and the tools and trappings of the ceremonial magician. According 
to Kieckhefer in Forbidden Rites allowing magical trappings to creep into work 
with angels when otherwise simple prayers would do might lead to suspicion of 
necromancy in the minds of medieval Christians residing within a world of spirits 
and magic. 

We don't see a lot of magical books which treat angels in this simplified 
natural magic fashion though. The Arbatel is probably the closest as it is 
essentially just a prayer that calls the Olympic spirits, but seals are still given and 
the angels are explained in a magical context. The Abramelin dispenses with a lot 
of the trappings of ceremonial magic and criticizes them thoroughly, instead 
insisting that prayer, reflection, and purifications are all that are needed to call an 
angel. Once you've called the angel you can use the angel to call demons and 
those demons can then be commanded by a series of magical squares. This is 
reminiscent of some early Jewish magical descriptions, but they're not quite in the 
realm of licit angel magic. The closest example that a modern person might see 
would be something like the prayers referencing the Guardian Angel, or St. 
Michael in things like The Roman Ritual or The Raccolta. We see something 
more practical and personal in prayer candles dealing with these same angels in 
the Catholic prayer candles which are popular amongst Hispanic Catholics and 
those inspired by folk Catholicism. 

These can be used with other various magical practices that we might 
associate with sorcery or hoodoo to draw the influence or added benefit of 
working with angels. But say we want something that is a little more directly in 
line with conjuration and ceremonial magic, or perhaps we want something that 
creates a more direct contact with the angels or spirits with whom we wish to 
work. “The Art of Drawing Spirits into Crystals” which was presented by Francis 
Barrett in The Magus and credited to John of Trittenheim (Johannes Trithemius) — 
the Abbot of Sponheim who possessed at one point one of the greatest libraries 
amongst the clerics of Europe and who wrote other works related to magic and is 
credited as an influence on Agrippa and Paracelsus; is an excellent and simple 
means of conjuring spirits which is basically a method of working with angels by 
way of prayer combined with a few simple tools, essentially a table and a scrying 
device. 

The magician sets up his table, places upon it his scrying device, and during 
the appropriate planetary hour makes a few prayers. Once the angel arrives, he 
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questions the angel to confirm its identity and learn whatever he needs to learn, 
and then perhaps asks for the angel to accomplish his task. The description in 
Trithemius gets more detailed around the specifics, but you could keep it pretty 
simple and still make the method work. Reginald Scot for instance gives 
instructions for drawing a spirit into a crystal with very minimal instruction. In 
fact in Scot's version there are two prayers and a crystal and nothing else. 
Otherwise in the text he notes some seals which must be used for all conjurations 
and one may assume they are involved. Ebeneezer Sibley notes the use of the 
same seals in his work which also involves crystallomancy. But that's not really a 
big coincidence, he would have likely been influenced by Scot and other texts of 
the same literary current. Further, texts referencing crystallomancy having overlap 
isn't a big deal because most spirit work involves crystallomancy traditionally. 
Even the Lemegeton treats it as if one should assume the use of a crystal or other 
scrying device. The ubiquity of this would, to me, suggest some special efficacy 
that crystals and glass and other similar scrying devices have which makes it 
easier for spirits to manifest. So the scrying tool is an important part of this 
system, but successes of contemporary practitioners demonstrates that while a 
crystal is recommended and a glass vessel is common, a bowl of water can work 
as well. 

The magician's table is another significant part of Trithemius's system. The 
table has three concentric circles, with a triangle in the center. The outer ring is 
planetary and the inner ring is elemental. In the outer ring are the seven planetary 
angels and their seals. In the inner ring are the four terrestrial kings we discussed 
previously. I tend to think of the table as being an array designed to focus the 
forces of manifestation which allows for the formation of the nexus space needed 
to interact with spirits. Circles are symbols of infinity, and triangles are symbols 
of manifestation and interaction. The seven angels rule the forces which 
orchestrate creation, the four kings rule the transition into materiality which allow 
for the world of creation and its substance. Through this faculty the kings allow 
the influence of spiritual forces into the world. 

The sphere itself sits in a holder which has the name of the four archangels 
who rule the directions. This again connects to manifesting forces into the world. 
Years ago Rufus Opus used to call his table of practice a “manifestation engine.” 
This nick-name wasn't inaccurate. The overall structure of the tools given in 
Trithemius are thoroughly arranged for the purpose of manifesting spiritual 
forces. Some magicians have noted that the use of the four kings on the table 
allows the table to be used for manifesting both angelic and demonic forces. This 
is a reasonable assertion since the four kings represent a central point in an axis of 
forces. 

Again, even though Trithemius's system has tools designed to make the 
system work, I've worked with angels without the table using similar 
crystallomancy techniques and have had success. But I've also found that 
Trithemius's tools keep the visionary experience focused and centered spatially. 
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I've known other magician's who've done it with an unmarked table and a bowl of 
water. Tools have power, tools create certain effect, but there are lots of ways to 
work. You can use different approaches and the results will differ, but that doesn't 
mean you won't get results just because you aren't using precisely the system. 

I find the results I get when working with the Greater Key, or the results I 
get from the Heptameron, or when working with the Merkavah are different from 
those I get when working with Trithemius, and in turn each vary some from each 
other. One type of result isn’t necessarily better or worse for practical work, but 
rather that the way spirits interact differs based on the way they are called or the 
way we attempt to interact with them. 

You could work with both angels and demons, and perhaps other kinds of 
spirits, using the method given in Trithemius's “Art of Drawing Spirits into 
Crystals”. There are several spirits which illustrate that some elements of our 
categorizing spirits on one side of a line or another is a bit nebulous and not 
necessarily an absolute divide. Some methods in grimoires look like they're 
clearly designed for demons but people use them for angels, or for aerial spirits, 
and they still get results. So as a means for getting started I recommend working 
with Trithemius. You can use it regardless of the type of spirit. 

So, for conjuring angels and demons, while we don't need to get too 
thorough with dividing methods we should keep in mind which spirits we're 
dealing with and what roles their characteristics and personalities play in 
determining how we interact with them. For some spirits you might want a more 
controlled method with a little more space between you and the spirit. Working 
with a spirit through crystallomancy can be pretty intimate. Cordoning off the 
spirit in a triangle can make for an interaction which retains some more 
distinction and space between the conjurer and the spirit. Angels might not need 
to be bound and constricted by divine names, demons might need to be managed 
with the help of an angel. Your apprehension of these spirits and their natures will 
determine to some degree what measures you think are necessary or not 
necessary. Several skilled magicians who work with spirits, and recognize the 
spirits as real, have different perspectives on how we should treat and how we 
should understand the spirits. 

In my experience, the difficulty people have with angels is that they want 
you to fix things in your life. They will help you but they want to position their 
aid in a way which propels you forward or they want you to take some of their 
advice along with their help. They are also good for conveying power, conveying 
information, and teaching things, and they can accomplish manifesting stuff in the 
world, but it's not necessarily always their main focus. Demons can get stuff done. 
They can create powerful manifest changes in the world, and they don't care much 
about fixing you. Sometimes they might want you to focus on enjoying yourself 
or what you want. When left unchecked though they can be chaotic and 
destructive, and will continue pushing at whatever task they're working on even if 
it pushes it too an extreme, particularly if that extreme breaks things down or 
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serves other things the demon does. Some of this is also dependent upon the 
demon. Several spirit catalogues suggest that not all “infernal” demons come 
about in the same way, not all of them behave in the same way either. So you'll 
want to consider the individual spirit somewhat as well, where they fall in the 
hierarchy, what their description tells you about them. 

That word infernal is a good point to jump off from in considering the 
natures of these spirits. Many modern magicians get caught up in trying to avoid 
dualisms or heaven and hell and similar constructs regarding the spirits. This 
often strikes me as an attempt to be modern and progressive, to be enlightened 
beyond worldviews of good and evil. The problem is this magic is seated clearly 
in a particular worldview. That worldview was not purely dualistic about the 
spirits, but it did incorporate ideas that run along the lines of good, evil, and 
spaces in between. Elements of this worldview can be useful in understanding and 
categorizing spirits, and it can tell us some things about how these spirits operate. 

Some attempts to separate out angels and demons from their Catholic 
context involve trying to make the demons chthonic rather than infernal. These 
two spaces are different and communicate different things about the natures of the 
spirits. Similarly approaches to reclaiming the demons often link them to pagan 
gods. The problem with this is we can see Christian treatments of pagan gods that 
don’t involve making them demons, and from the perspective of pagans the way 
magicians work with demons, and even more positive modern magical treatments 
of demons are not really respectful to those pagan gods. 

To me it seems best to treat angels and demons within a context inspired by 
their original worldview. We don’t necessarily have to accept an 
anthropomorphized ruler of the universe, or a rainbow amid molten metal with a 
heart of speaking silence upon a throne of many winged many eyed angels as a 
literal thing. We can look at an overall structure based on views held in the middle 
ages and the renaissance. The world exists as a series of strata, not as a dualism, 
in which a chain of being conveys influence from one sphere into the next. In the 
super celestial sphere we have the world of the Monad, the One and the Good. 
The highest celestial spheres encompass the First Mover, or the Lord of Creation. 
This is the world of the zodiac. The celestial spheres of which we are more 
generally aware then follow, each containing a planet and its influence. Following 
from the celestial spheres of the planets are the altitudes of the elements, 
beginning with the lightest, fire, then air, then water, then earth. The terrestrial 
sphere experiences both the natural and the chthonic worlds. Beneath the 
terrestrial sphere is the infernal world. 

In a classical view these would be thought of as greater or lesser based upon 
proximity to the Creator. Such a view can work but is not necessary. We can even 
approach such a view with the elemental world as the balanced center in 
comparison to the more extreme poles of the super celestial and infernal worlds. 
Or we can recognize different expressions of divinity communicated in all phases 
along the chain of being. 
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Regardless of our view we can recognize that spirits exist spatially. Those 
angels beyond man’s call reside in the super celestial realms. Most other angels 
reside in the celestial spheres. Demons or spirits reside in the elemental spheres, 
demons here simply meaning spirits. Humans, faeries, and the dead live in the 
natural and chthonic worlds. Devils, often called demons in later texts live in the 
infernal world. The infernal world likely also has various strata as the demons 
who reside there are organized into hierarchies. Texts like the Testament of 
Solomon also suggest that not all of these spirits have the same origin, which 
again undercuts modern attempts to whitewash them by fitting them to a single 
explanation. 

In my mind fitting the spirits to a spatial hierarchy this way also gives us a 
sense of their natures and therefore how to approach them and what to approach 
them for. Angels are cosmic, or relate to order, they want the world a certain way 
and are instructive rather than concerned with manifestation because they exist in 
a space prior to manifest existence. Spirits of the elemental world, nature spirits, 
humans, faeries, the dead, these will all be more based on experience and 
sensation, an understanding of material existence, a somewhat balanced and 
reasoned grasp of existence rather than a polar one. The demons of the infernal 
world will be more aligned to the forces of entropy, of undoing and rearranging, 
toppling order, but they also exist in a space post manifestation and so they have a 
significant gravity in regards to making changes in the manifest world but in a 
less balanced perspective than perhaps spirits who reside within the manifest 
world. All pieces of this structure are pieces which are necessary to the world, and 
which have their utility. So we don’t need a dichotomy of good and evil, but we 
also don’t need to recharacterize spirits outside of their spaces. 

So what does this work look like? Well, early on in this text we discussed 
the history of conjuration, we discussed what it is, and we looked at books of 
magic over the centuries as well as patterns of magic in the Solomonic tradition. 
This is the phase of magic where we really apply those ideas. Maybe we should 
start with why we should apply them though. We’ ve discussed an array of spirits 
at this point. We’ve talked about ancestors, saints, and gods, we’ve looked at 
nature spirits, and elementals, we’ve talked about our Holy Guardian Angels, the 
Four Kings, and Hekate. Between all those various spirits can’t we get any job 
done? Most of them we can even approach without the rigamarole of a full on 
Key of Solomon ritual. 

Different spirits may be better for particular types of work than others. 
Ancestors can be very powerful, as can saints and gods, but often these spirits are 
best reached out to in order to help with other work we are doing. They can also 
accomplish stuff on their own, but often it will be in their own way. When you 
want help with a problem, or when you want to add power to your magic these 
spirits are your best option. When you want something really specific, particularly 
when it isn’t something you need they may be better at helping you as you work 
more specific magic. Elementals are good for very simple tasks, frequently 
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material tasks, or things directly related to their element. They can have potent 
clear results, but they are not complex in their approach. Nature spirits are good as 
friends and allies, they can help when working with things related to nature, but 
they are really helpful in protection and keeping things away, holding onto things 
within the space they control or keeping your position in that space, and aiding in 
allowing or not allowing magical forces into their space. They aren’t really the 
spirits to call upon when you want something specific done, particularly if it isn’t 
something happening within the space they watch over. Some cultural traditions 
depict them as good spirits to go to for the needs of the community, but those 
needs are often based on resources within the natural environment of the 
community. The approach we have taken to the intermediaries is more one of 
allies and advisors in magic rather than spirits to go accomplish things for you, 
although on some level that is in their power too. 

These conjured spirits, for the most part, are spirits who are well suited to 
providing information on specific areas of interest as well as accomplishing 
specific goals, sometimes in particular ways. Part of the method for calling upon 
them establishes this ability to focus on a particular thing and get it done. The fact 
that the spirit is bound by oath to answer or to perform a task as a core element of 
how it is approached indicates this faculty. 

So what are some important considerations in how we go about this? First, 
the magician should have the time to comfortably work within the appointed 
conditions. So if working in the planetary hour, have things set up and ready to go 
before its time to start, and don’t have anything planned that you need to do until 
some significant time after the hour is done. You don’t want to feel rushed, or like 
there isn’t time, or like you have to cut it short. 

Second, bathe, maybe fast, maybe practice abstinence. Different methods 
have different requirements for preparation. Your own approach might follow a 
method closely or it might be idiosyncratic. Regardless there is significant benefit 
to the purification and preparation elements. You can still conjure spirits without 
them, but it might impact your result, or your safety, or your experience, 
depending on a lot of factors. At a minimum you should bathe or wash to be 
respectful, but also to put yourself in the headspace of being ready to begin. 
Putting on ritual clothing with the appropriate prayers adds to this as well, but 
some of that clothing might also be empowered in particular ways so it can be 
about more than head space. 

Third, you’ll need some sort of circle or consecrated working space. The 
space will have to be cleansed, consecrated, and empowered through invocation. 
The exact nature and shape of the space might depend upon what you’re doing. 
Regardless it is important to get rid of other influences and also important to draw 
in the divine elements of the space to help create an appropriate nexus for 
communication. 

The tools and steps that you’! take within the conjuration once you have 
your space set will vary based upon the system you’re working and what kind of 
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spirits you’re calling. So you might need a wand or a sword, maybe some seals, 
probably a lamen, maybe a crown. There may be ritual provisions for preparing as 
well as for using or wearing your tools. When you’re ready to begin you’ll pray 
invocations to the divine, and calls to draw forth the spirit, you’ ll test it, and then 
in some fashion you’ ll bind it. Binding is not necessarily coercive or aggressive, it 
might simply be an instruction to remain until dismissed and answer questions 
truthfully given in the name of God, or it might be a more aggressive series of 
names used to dictate the time, manner, place, and appearance of the spirit’s 
arrival along with threats and constraints. Once the spirit is there and bound then 
you'll ask questions and make your requests. Having completed work with the 
spirit it is given a license to depart. 

Depending upon the spirits with which you wish to work, and depending 
upon the things you have access to there are several grimoires with several 
methods. As you explore those you can likely find one suited to you and to your 
capabilities. Again, “The Art of Drawing Spirits into Crystals” is an easy starting 
point. The Heptameron is a good example of a more traditional grimoire method. 
There are many to choose from and most are easily available these days. 

In trying to determine how to start conjuration, Angels can be a good way to 
get comfortable in early conjuration experiments. The Olympic Spirits as 
described in the Arbatel in particular are a good place to start. The method for 
calling upon the Olympic spirits is one of the simplest, and they are probably the 
spirits most keen on interacting with and helping man. Our subsequent chapter on 
the Olympic spirits will talk about them more thoroughly. Aerial spirits are a good 
and easy sort of spirit to conjure for more material and manifest needs, we’ ll 
discuss them further as well. 

For the most part your early experiments will probably involve 
crystallomancy, so while we’ve talked about “The Art of Drawing Spirits into 
Crystals” which can be downloaded easily online, I wanted to present a different 
method, since sometimes people associate the method too strongly with 
Trithemius since that version of this approach 1s the readily available one. If you 
want an exploration of “The Art of Drawing Spirits into Crystals” check out 
Rufus Opus’s “A Modern Angelic Grimoire” or for a more initiatory approach to 
using that text, Seven Spheres, also by Rufus Opus is a good option. For now 
we’re going to look at an approach to conjuring a spirit into a crystal from 
Reginald Scot’s Discouerie of Witchcraft. You can also find approaches to 
conjuring spirits into crystals in The Cambridge Book of Magic, translated by 
Francis Young, in the Almadel and the Theurgia Goetia, both found in the 
Lemegeton, and in many other grimoire sources. 


Here are instructions for crystallomancy based on those found in Reginald Scot: 


No instructions are given aside from the conjurations. But one can assume that a 
table is set with a scrying device. The device should be consecrated to its purpose. 
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Preliminary prayers should be made to align you with the powers by which you 
will conjure the spirit. Your temple or altar should be set based on whatever 
structure is suited to your style of work. Personally I would set a candle for each 
element and one for the divine presence, perhaps also one for the spirit 
summoned, and I would set incense as well. 


Scott gives these two prayers as his full description of how to summon a spirit 
into a crystal. 


“TI do conjure you N. by the Father, and the Son, and the Holy-Ghost, who is the 
beginning and the ending, the first and the last, and by the latter day of judgment, 
that you N. do appear, in this crystal stone, or any other instrument, at my 
pleasure, to me and to my fellow, gently and beautifully, in fair form of a boy of 
twelve years of age, without hurt or damage of any of our bodies or souls; and 
certainly to inform and to shew me, without any guile or craft, all that we do 
desire or demand of you to know, by the virtue of him, who shall come to judge 
the quick and the dead, and the world by fire, Amen.” 


“Also I conjure and exorcise you N. by the sacrament of the altar, and by the 
substance thereof, by the wisdom of Christ, by the sea, and by his virtue, by the 
earth, & by all things that are above the earth, and by their virtues, by the apostles, 
martyrs, confessors, and the virgins and widows, and the chaste, and by all saints 
of men or of women, and innocents, and by their virtues, by all the angels and 
archangels, thrones, dominions, principalities, powers, virtues, cherubim, and 
seraphim, and by their virtues, & by the holy names of God, Tetragrammaton, El, 
Ousion, Agla, and by all the other holy names of God, and by their virtues, by the 
circumcision, passion, and resurrection of our Lord Jesus Christ, by the heavens 
of our lady the virgin, and by the joy which she had when she saw her son rise 
from death to life, that thou N. do appear in this crystal stone, or in any other 
instrument, at my pleasure, to me and to my fellow, gently, and beautifully, and 
visibly, in fair form of a child of twelve years of age, without hurt or damage of 
any of our bodies or souls, and truly to inform and show unto me & to my 
fellows, without fraud or guile, all things according to your oath and promise to 
me, whatsoever I shall demand or desire of you, without any hindrance or 
tarrying, and this conjuration be read of me three times, upon pain of eternal 
condemnation, to the last day of judgment: Fiat, fiat, fiat, Amen.” 
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Magical Circle from the Heptameron of Pietro D’ Abano, earliest known edition 1496. 
The Heptameron provides instructions for conjuring the seven kings of the aerial spirits and their ministers. 
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XV 
Aerial Spirits 


One of the issues that comes up with the developing systems of 
contemporary grimoire magic is the classification of spirits. We discussed this a 
little in the last chapter on angels and demons. Magicians often try to create 
sweeping classifications which include spirits from various systems with different 
cosmologies. These methods of classification often fail because they don't account 
for things outside a system not being able to be fit into that system, and they 
ignore that even in related systems the theology and cosmology changes over 
time. A lot of the confusion around hierarchies and the nature of spirits and what 
they do comes down to this issue. 

My intention here is not to build a complete classification system, or 
address all of these issues. I'm just going to talk about aerial spirits and how to 
work with them. But to understand them we need to understand a bit about how 
spirits are classified, and how the shape of the world creates a hierarchical view. 

We generally credit Pseudo-Dionysius as having created the concept of a 
hierarchy. He is the source of the word in Western Spirituality, but he did not 
fully create the idea. We can see hierarchical models in earlier in NeoPlatonic, 
Hermetic, Gnostic and Jewish Apocryphal thought. Even looking at non- 
philosophical Pagan religions there are spirits which relate to other spirits in a 
hierarchical way. Hierarchical structures are simply a way in which things relate 
to each other and order themselves in the world, despite some modern magicians 
wishing that they were not. 

As it concerns angels the earliest hierarchical structures seem to be from the 
Merkavah and the Enochic apocryphal literature. In these approaches the 
hierarchy is somewhat fluid and inconsistent. It isn't mapped out, and even within 
single texts it doesn't seem to map clearly all the time, let alone across texts. But 
the earliest models for organizing spirits including angels, those spirits which 
oversee the operation of nature aside from the angels, and the fallen angels, in a 
Judeo-Christian magical context shows up in these texts. This forms the 
foundation for the later various Jewish approaches to angelic hierarchies, whereas 
the Christian hierarchy of angels essentially continues with the model outlined by 
Pseudo-Dionysius. 

In the Merkavah structure the loftiest most powerful angels before whom 
the other angels bow and tremble are those closest to the throne of God. As you 
move further from the throne the angels move further down the hierarchy. 
Different types of angels exist in the different heavens, but there 1s little 
consistency there. The basic idea is: part of the throne; throne room — close to the 
throne; throne room — further from the throne; outside of the throne room. The 
earliest forms don't get into much more consistent detail than that. 
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Pseudo-Dionysius provides a structure of choirs of angels, which also exists 
within the Merkavah material and other Jewish systems. Pseudo-Dionysius 
introduces the idea of celestial (or heavenly) angels, and super-celestial (beyond 
heavenly) angels. This idea might sound a little meaningless at first. Angels exist 
in heaven, the ptolemaic worldview with which we often associate the grimoires 
maps a series of heavens, and God exists in the final one. So what is beyond 
heaven? Pseudo-Dionysius's super-celestial angels exist within an essentially 
Neo-Platonic worldview. God, the One and the Good, is beyond characteristic, 
God is beyond essence and has only Being, therefore God being beyond divided 
or undivided is beyond the concept of heaven. The first stirrings of God into the 
contemplation of existence, the initial movement from this point of Perfection is 
where we begin to approach a God who can be reflected into something 
comprehensible. The super-celestial angels are the angels who exist in this space, 
the angels who attend to the throne of God. They are super-celestial because of 
the space in which they reside, and because they reside in that space they cannot 
enter into the knowable world and cannot interact with man. These angels are 
angels who are not called upon for aid, they are not sent to move the affairs of 
men and the world. These angels stand before the throne eternally in praise. 

Both of these examples tell us something about the essential nature of 
angelic hierarchies. The function and the nature of angelic spirits is related to 
where they live and through what mediums they interact. Super-celestial spirits 
reside in a place through which there is no medium and thus they cannot interact 
with man in his natural state. With that in mind, angels and spirits who reside in a 
space and move through a medium more like those we perceive and experience 
are those which are easier for us to approach and experience, and perhaps they are 
able to more directly interact with those things within our experience. 

Modern magicians are used to thinking of hierarchies in terms of the 
planetary hierarchies given in the Golden Dawn materials, which came to them 
through writers like Barrett and Rudd and which stem from Agrippa. When we 
look at the Archangel, Angel, Intelligence, and Spirit of a planet much of this 
seems to stem from Agrippa and from a way of classifying and approaching 
spiritual forces which he was developing along a mathematical line of reasoning. 
It was not entirely a reflection of earlier approaches and is not that which is found 
in the grimoires. It is a useful means of approaching planetary magic, but is less 
useful for understanding the spirits we encounter in historical texts. There are 
ways to combine the approach of the grimoires and the approach of Agrippa, but 
again, that isn't what we're looking at here. 

When we look at traditional means of classifying spirits there are three 
essential phases which we find in historical material. Those spirits which are 
super-celestial, those which are celestial — exist in the heavenly spheres, and those 
which are sublunary — exist within the elemental world. Sublunary simply means 
beneath the sphere of the moon, so rather than in the heavens they exist within the 
world. This model is often the basis of a transcendent point of view, it is based in 
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NeoPlatonism and so it's easy to think of higher spirits as being made of loftier 
material and being closer to God and more spiritual and less physical, while lower 
spirits are denser, cruder, more materially oriented. This is a way to approach it 
but it isn't the only way. Spirits can be understood as having a continuity in which 
their essence and substance is the same, but their behavior and means of 
interaction changes based on their position. 

When discussing sublunary spirits it is easy to think of them as elemental, 
and this is largely appropriate but is not always fully accurate. The sublunary 
world is filled with many types of spirits. In a classical worldview there are spirits 
who live within the material elements, aerial, aqueous, igneous, and terrestrial. 
There are also “fly-the-lights” or spirits who are light averse and reside in 
darkness rather than in a particular elemental structure. In several sources we also 
see spirits who are infernal, or spirits who reside in the fiery pit. Of these some 
are more easily found in the grimoire sources and the classical sources related to 
the grimoires, in particular celestial, terrestrial, aerial, and fly the lights. We rarely 
see aqueous and igneous spirits, at least in Solomonic texts, they do appear in 
some cases elsewhere. 

These are not the only sublunary spirits. Elemental spirits as described by 
Paracelsus, the Gnomes, the Sylphs, the Undines, and the Salamanders — to use 
the currently popular names rather than those given by Paracelsus; are sublunary 
as well, but do not, in most cases, feature in the grimoires. These spirits fit into 
the alchemical worldview of Paracelsus and into ideas of Hermetic medicine. 
Rather than spirits of a particular nature or power which move through an 
element, these spirits operate within that element to affect that elemental nature 
and perform the elemental function. Paracelsus's description of them as well as 
later explorations is reminiscent of the subsequent descriptions of faeries by 
Robert Kirk. Faeries are of course also sublunary. We see them in some 
grimoires, their operation and behavior seems generally to be distinct from 
demons and angels. They are not necessarily elemental or planetary and do not 
seem to have a set place they reside aside from within the elemental world 
similarly to the way in which men do. In some sources the faeries are chthonic, or 
reside in a subterranean location like the dead, this is, in historical sources, 
typically but not always distinct from residing in the inferno. Nature spirits, 
ancestors, and house hold spirits also reside in the sublunary world, but in a more 
general sense not so localized as demons. Demons as a term in early texts 
essentially referred to spirits within this angelic structure living in a sublunary 
space and not specifically to devils or infernal spirits. 

In other chapters we have discussed and will discuss some of these other 
types of spirits. Here our concern is with those spirits called aerial spirits. 
Understanding hierarchies and classifications is important for understanding both 
these spirits and how we will work with them. Aerial spirits aren't described 
thoroughly in all of the texts in which they appear. Liber Juratus is not only one of 
their earliest appearances but also gives their most thorough description. They 
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show up less in later grimoires, but they are some of the most significant spirits in 
the early grimoires like Liber Juratus (The Sworn Book of Honorius) and the 
Heptameron. They are part of the Trithemian approach to magic described in 
Steganographia, and later on the version presented in Steganographia shows up in 
one of the most well-known and influential Anglo-sphere grimoires: The 
Lemegeton. The second book of The Lesser Key of Solomon, or The Lemegeton, 
is the Ars Theurgia-Goetia, which is essentially “The Art of Godworking 
Sorcery.” Normally Theurgia and Goetia would have been treated as separate, 
perhaps opposing concepts in later English speaking magic, here the name reflects 
the nature given to the spirits contained within. The Theurgia-Goetia describes the 
aerial spirits as residing within the air and traveling through it on the winds from 
various directions. It further says that the aerial spirits are demons of a mixed 
nature, meaning they are both good and bad. Unlike angels, who are good, or 
devils who are bad, demons who exist in the elemental world, like humans, 
partake of both good and bad elements of the powers with which they are 
associated. 

It is interesting that the aerial spirits show up more in earlier grimoires, 
particularly Liber Juratus. Juratus possibly holds a place as a link within the chain 
of transmission from Arabic magic into European grimoires. The aerial spirits 
have recently been compared to and associated with the Djinn, and if this is the 
case it makes sense that grimoires with more potential influence from Arabic 
grimoires would utilize them more. 

There is not a ton of material on the aerial spirits and so people, in their 
attempts to make classifications, have attempted to compare them to other spirits 
in a few ways. One comparison suggests that they were a Christian grimoire 
magician way of incorporating Pagan gods into grimoire magic. This is kind of 
the standard modern magician answer for all spirits that aren't angels, and even 
some of the angels. It rarely has solid evidence in a general sense even if a couple 
spirits may ultimately be sourced that way. The Djinn comparison holds up a lot 
better, but more exploration is still needed to fully determine if that is part of the 
link between Arabic and grimoire magic. 

Now, as for their nature, just like us, the aerial spirits reside within the 
space of the physical world, and so like us they're neutral. They aren't concerned 
with perfecting us, or bringing about order, they aren't concerned with 
undermining us or bringing about chaos. They just deal with things happening 
within the space of the world since that's the space in which they exist. Aerial 
spirits give us a way to work with fairly approachable spirits who are competent 
with material manifestations and goals. Methods for working with them can be 
pretty complex, but there are also ways to make it pretty simple. 

So let's look back at the time-line for major texts dealing with aerial spirits. 
I don't have enough information on Dyinn sorcery to discuss it here, but Scarlet 
Imprint has recently published a book which looks promising for those interested 
in the subject. For those interested in looking into Arabic magic as a source for 


156 


the aerial spirits I would recommend beginning there. From a western perspective, 
some significant sources which deal with magic involving aerial spirits in 
European grimoire and related sources include: 


13/14" century — Liber Juratus: The Sworn Book of Honorius 


14/15" century — The Heptameron or The Magical Elements of Pietro D'Abano 
16" century — Steganographia of Johannes Trithemius 

17" century — Discouerie of Witchcraft, (additional materials added to the later 
editions, not the original 16" century publication) 

17" century — The Theurgia — Goetia (The Lemegeton, largely based on 
Trithemius) 


It is highly likely that there were other methods for dealing with aerial spirits 
outside of those found in grimoires. As spirits who were not considered evil, but 
were more materially oriented than angels it would stand to reason that they 
would be viewed as a useful and amenable resource for magicians both in the 
more “learned” forms of magic as well as in approaches closer to folk magic. 

As mentioned earlier, Liber Juratus, or The Sworn Book of Honorius, 
presents the most thorough description of the aerial spirits, but it isn’t the only 
resource. The Heptameron provides the names of the aerial kings, the planets they 
fall under, the names of their ministers and on which wind they travel. It gives 
information on those things within their power, according essentially to those 
things within the purview of spirits ruled by that planetary power. But it does not 
go into the nature of aerial spirits themselves nor does it give any real relation 
between the aerial spirits, the angels who command them, or other demons not 
otherwise mentioned in the text but who will be summoned in future texts using 
the same conjurations present in the Heptameron. The Theurgia-Goetia gives little 
to describe them except what we mentioned before, that they are of mixed nature 
and travel in the air. It gives more specifics on conjuring them than the 
Heptameron, and it lists more spirits giving them more individual descriptions. 
Juratus is the only one to really treat these spirits specifically as a class needing 
description. 

According to the Sworn Book the aerial spirits partake of the nature of the 
air itself. With this in mind reflection on the element of air and its magical nature 
could be revealing, but specifically the Sworn Book notes that air is invisible, 
fluid and subtle. It notes that it is corruptible, and able to receive qualities from 
others, presumably the other elements. For instance when exposed to fire air 
becomes hot, excited and moves, whereas when exposed to water it can become 
cool and damp. Thus likewise the spirits of the air may take qualities based on 
exposure to other influences. Honorius suggests that The Church claims the spirits 
of the air are damned, but that the spirits themselves protest this and it gives this 
reason for assuming they are both good and evil. More likely, if the air is capable 
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of both positive and negative effects, particularly depending upon those other 
things influencing it, then like mankind spirits of a changeable nature and subject 
to outer influence would be neither good nor evil. As air takes on influence from 
other elements, Honorius suggests that the airs may take on influence from the 
planets as well. Thus the various winds, which describe the seven directions from 
which the aerial spirits may arise, are each subject to the influence of a particular 
planet. The spirits, being of the nature of the part of the air in which they reside, 
are therefore also under the influence and nature of the planet ruling their given 
direction. Honorius also suggests that diverse combinations may arise, suggesting 
perhaps combinations of the seven, but it does not actually address these. 

One notable element present in Honorius but less clear in the Heptameron 
and the Theurgia-Goetia is that the aerial spirits are stirred and led by the winds 
but are not the spirits of the winds themselves. The Heptameron describes the 
wind to which the spirits relate, as does the Theurgia-Goetia, but in the sense that 
they will arrive with the wind from that direction. Honorius explains that there are 
spirits governing the winds, and it lists those spirits for each of the seven 
directions. These spirits are called upon, and conjured under the authority of the 
angels, and it is through the force of the winds that the aerial spirits are brought 
forth. Again, this feels much more like an act we would associate with folk magic 
or natural magic than with necromancy, but this is one element that the Sworn 
Book specifically relates to the teachings of Solomon, despite this concept not 
appearing in the same way in the Solomonic works. 

Honorius states that the spirits of the east and west are good and mild and 
create no harm in anything they do, but that the spirits of the north and south are 
wild and evil and create evil in all things, only doing good when forced. Those 
spirits of the cross quarterly directions then are of a mixed nature capable of good 
and evil. This does not seem to fit the more standard approach that the aerial 
spirits in general are of mixed nature, which seems more correct both in terms of 
logic and in terms of my own experience. 

Honorius goes on to list the King and his Ministers for each direction, the 
wind associated with the direction, which is not always the wind of that direction 
(for instance the spirits of the East are associated with the North Wind), and the 
names of the spirits which raise the wind are given. The powers and the 
appearance of the spirits are also given. The break down here is similar to the 
Heptameron with some overlap in the powers given as well as some of the names 
which appear. 

Neither The Sworn Book nor the Heptameron provide seals for the spirits of 
the air. Mihai Vartejaru on his blog “Studies on Magic” has provided seals for the 
aerial kings which he says originally appear in The Ghent Manuscript, which 
would place them in the early to mid 12" century, and before the information in 
The Sworn Book of Honortus. I have not found the seals in the Liber Floridus, but 
I have seen scans of an alternate source Vartejaru presents in the same article for 
the seals, the 18" century text “Salomonis Trismosini Cabala.” The seals 
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presented in the two sources are essentially the same and are accorded to the 
planets, but the names of the kings do not match those in the Heptameron or in 
Honorius. 

The Theurgia-Goetia, again, provides little description of aerial spirits in 
general, save that all of the spirits may perform all tasks which any other aerial 
spirit may perform. Thus they are all given the powers to: “show and discover all 
things that are hidden and done in the world: and can fetch and carry or do any 
thing that is to be done or is contained in any of the four Elements fire, air, earth 
and water etc. also they can discover the secrets of kings or any other person or 
persons let it be in what kind it will.” The spirits themselves are described with a 
rank (Prince, emperor, king, duke etc.), however at the outset it is suggested that 
there are 31 chief spirits, each being named and their ministers with them are also 
named. In the introduction it describes these spirits as chiefs, princes, and kings 
and so the ranks assigned to them later do not seem exceptionally relevant. The 
descriptions seem like an effort to suit the spirits to a model similar to that of the 
Pseudomonarchia (on which the Goetia is based), which itself is following The 
Book of the Offices of Spirits and Les Livres des Esperitz in describing the spirits 
as commanding legions. The spirits of the Theurgia-Goetia are given seals and 
specific prayers for their conjuration, but little specific description beyond their 
legions and their ministers is given for each spirit. 

Regarding the nature of the spirits the texts interestingly refer to them in 
slightly different ways. The Sworn Book uses “‘spiritus” rather than “daemonum” 
to describe the spirits. Thus, while demon could be neutral, it uses spirit rather 
than demon to describe them. The Theurgia-Goetia also uses spirits, likely to 
distinguish between the demons in the earlier “Book of Evil Spirits” also known 
as the Ars Goetia of Solomon, and the angels who appear later in the Pauline Art 
and the Almadel. The Heptameron however refers to them as angels of the air. 

Each text provides a different way of working with the spirits, but the 
essential thread seems to be that the spirits are called by facing their direction. In 
the Sworn Book aerial spirits are called in conjunction with the angel and the 
winds, in the Heptameron they are called under the authority of the angel ruling 
the day, and in the Theurgia-Goetia they are called upon more directly without an 
overseeing angel or a wind to move them. In fact in the Theurgia-Goetia the 
association of the direction and the winds is minimized. The Theugia-Goetia does 
add an interesting suggestion however as it describes the place of working within 
the description of Parmesiel. It suggests the uppermost room of the house be used, 
if not that then a wood or grove, perhaps on an island. The place should be secret 
and secluded, away from those who might interrupt, which is common to 
descriptions of working spaces in grimoires. But fitting the idea of an upper room 
or a grove the place must specifically be airy because air flow is required for the 
interaction with these spirits residing in the air. The Theurgia-Goetia does not 
address the winds so much but it acknowledges the function of air and air flow in 
the arrival of the spirits in a way which is useful to keep in mind even when 
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working with one of the other models. 

So how do we work with them? 

The Sworn Book of Honorius presents the aerial spirits as a group of spirits 
to be conjured after the magician has gained the power to do so through achieving 
the Beatific Vision, or the Vision of God, and with that vision the magician gains 
the ability to know the angels and work with them. These angels and the piety 
associated with the vision are the means by which the magician is able to work 
with the spirits, and also to justify that work as holy despite accusations otherwise 
from The Church. Honorius is a very Catholic oriented grimoire and as 
such it requires attending Mass as a precursor to the work at hand, whereas many 
later works simply require it for preparing tools. After fourteen days of 
preparation the magician may begin fasting. He must attend Mass and receive the 
Eucharist while saying special prayers, and he must attend the evening prayer 
service. At this point he can begin making the circle. The next day he attends 
church all day, after which he may suffumigate the circle and conjure the winds 
repeatedly. On the third day he again attends Mass, but then begins the 
conjuration in earnest going through copious conjurations for the spirits. 

The Heptameron's method is not dissimilar, there are purifications and 
preparations to be done, but they look more like your typical Solomonic ones 
rather than attending Mass and doing parts of the conjuration over several days. 
The magician dons his robes and prepares his circle, he makes his suffumigations 
and begins his prayers all within a singular ritual performance rather than over 
several days. He calls upon the angel who rules the day of the week on which he 
works, then he calls upon the aerial spirit using a further series of conjurations. 
The notable element of the Heptameron's method is that the circle is formed with 
reference to the day, the time of year, and the spirits being conjured. 

The Theurgia-Goetia utilizes the tools and set up of the Goetia, but it gives 
a particular table on which to work and notes specifically that the spirits are 
conjured into a crystal. As mentioned it recommends an upper room or a 
woodland grove through which air has access to move as the space of working. 
Neither the Goetia nor the Theurgia-Goetia provide the full set up and 
consecration of the space and preliminary invocations such as those seen in the 
Key of Solomon. Some magicians utilize the Key of Solomon as guidance for the 
preparation of the materials for the Lemegeton and to provide the initial ritual 
framework. 

I have worked within the Heptameron framework but in most of my 
personal work I work more simply with these spirits and have had success in 
doing so. In medieval magic it was not uncommon to approach angels simply 
through prayer, and natural magic involving spirits within the world was often as 
simple as an incantation and a small ritual action or an offering. As mentioned 
before, there is reason to believe aerial spirits may have also been worked with 
outside of the necromantic context of grimoire magic. In a formal instance I 
would begin with calling upon the crossroads spirits, and then my ancestors and 
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ask for their aid. I might also ask my crossroads spirits again specifically to give 
access for the aerial spirit to work. I would then use the Orphic hymn for the 
planet ruling the spirit and then make a prayer to the Lord of Hosts to send the 
angel who rules the aerial spirit. I would then ask the angel to send the king and 
his ministers and then bind the king and his ministers by the name of the angel 
and the name of the Lord of Hosts, in this process I would give the aerial king my 
request and explain any offering I would give in payment. 

This method obviously fits with the over all approach presented in this 
work, and it works in part because of spirit relationships. If you don't have a 
relationship already with your ancestors and your crossroads spirits, if you don't 
work with these prayers already it will make success with this method for 
conjuring a spirit harder. Thus, build those relationships first. In the meantime, 
conjure the aerial spirits using methods more closely drawn from the grimoires. 
Having a relationship with the angel in question makes it easier to call them with 
a simple prayer as well. So conjuring angels with more formal methods first 
should also be part of developing towards this simple method. 

The aerial spirits being spirits who act within the material world are spirits 
who can be called upon for particularly material goals. One example I've posted 
about online involved working with them to get my car fixed, with the help of the 
angels and my ancestors they got the work done quickly and easily. Sometimes 
angels on their own don't focus on the material as directly, or they look at larger 
patterns of the material world or the courses of our lives. This is part of why 
people find work with demons attractive. They're good at focusing on material 
goals. The aerial spirits are a good option for people who need this material sort 
of work but who are not ready for or are not interested in working with demons 
directly, or who want another option for some types of work. Again, often the 
aerial spirits can be a faster simpler option. 

As an example of a formal conjuration method, I will present a ritual for 
conjuring King Arcan, the aerial spirit of Monday and the Moon. This conjuration 
follows the essential structure of the Heptameron, and is taken from a ritual work 
book I have assembled as part of a project on creating a system based in the 
Heptameron but drawing on several grimoires from the middle ages and 
renaissance to create a text that covers a wider breadth with more clarity and a 
more complete structure. In this case the bulk of the ritual follows that which is 
presented in the Heptameron but the conjuration departs from that used in the 
Heptameron, because that conjuration seems more appropriate to “infernal 
demons” rather than for “aerial angels.” With that in mind the specific conjuration 
of the king and his ministers is done using verbiage applied in the Theurgia- 
Goetia when calling upon a prince who 1s associated with a fixed point on the 
compass, rather than a wandering prince. The Theurgia-Goetia would also have 
additional prayers and conjurations, but again in this context the angels associated 
with the planet and its heaven have already been called upon to draw the spirit 
and align it to the magician's work. 
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Conjuration of King Arcan 
The magician's temple is oriented to face West. 


The circle having been prepared, and the tools and the magician being 
consecrated and purified as you have been instructed the magician must begin by 
putting on his vestment. The vestment should be a robe having been worn by a 
Priest along with the lambskin pentacle. As he puts on the vestment he must say 
the following invocation: 


Ancor, Amacor, Amides, Theodonias, Anitor, by the merits of your Angel, Oh 
Lord, I will put on the Garments of Salvation, that this which I desire I may 
bring to effect: through You the most holy Adonai, whose kingdom endures for 
ever and ever. Amen. 


The magician enters the circle and sprinkles it with Holy Water saying: 


Purge me with hyssop, O Lord, and I shall be clean: Wash me, and I shall be 
made whiter than snow. 


The magician then consecrates the perfumes and fire. Holding the hand over the 
incense say: 


God of Abraham, God of Isaac, God of Jacob, bless these creatures of this type 
so that they may be filled with the greatest strength and virtue so that neither 
enemies nor falsehoods are able to enter herein, in the name of our Lord Jesus 
Christ. 


Then lighting the coals and placing them in the censer, place the hand over the 
censer and say: 


I exorcise you Oh creature of fire by that one through whom all things have 
been created, that you immediately cast out all falsehood so that no harm may 
be done in this thing. Bless and sanctify this creature of fire, Oh Lord, that it be 
blessed through the praising of your Holy Name, so that no harm may come to 
the Exorcists or the Seers gathered here, in the name of Our Lord Jesus Christ. 


Taking the sword hold it over the altar, on which the pentacle of the angel should 
be laid. Say: 


Hear me you Angels, Michael, Raphael, Uriel and Gabriel, be my aid in these 
petitions and my aid in all my affairs! 
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[In the East] Gabriel+ Madiel+ Deamiel+ and Janak+. 

[In the West] Sachiel+ Zaniel+ Habiel+ Bachanee+ and Corobael-+. 

[In the North] Mael+ Uvael+ Valnum+ Baliel+ Balay+ and Humastraw+ 
[In the South] Curaniel+ Dabriel+ Darquiel+ Hanun+ and Vetuel+ 


I adjure you by my appeal to the throne of the Lord, By the Holy and Mighty 
God who is our Aid Against Death, He who ts the Beginning and the End 
through his three secret names AGLA, ON, YHVH, by which you will fulfill 
today those things which I desire. 


I conjure and confirm upon you, strong and good angels, in the name Adonai, 
Adonai, Adonai, Adonai, Eheieh, Eheieh, Eheieh; Kadosh, Kadosh, Kadosh, 
Yehoiakim, Yehoiakim, Yah, Yah, strong Yah, who appeared in mount Sinai 
with the glorification of king Adonai, Shaddai, Tzavot, Anathay, Yah, Yah, Yah, 
Maranata, Abimelek, Jeia, who created the sea, and all lakes and waters, in the 
second day, which are above the heavens and in the earth, and scaled the sea in 
his high name, and gave it its bounds beyond which it cannot pass; and by the 
names of the angels who rule in the first legion, and who serve Orphaniel, a 
great, precious, and honorable angel, and by the name of his star which is 
Luna, and by all the names aforesaid, I conjure thee, Gabriel, who art chief 
ruler of Monday, the second day, that for me you shall labor and fulfill! 


I conjure you Oh Mighty and potent Prince Arcan+ who rules as king in the 
dominion of the West. I conjure you Arcan+ in the name of Gabriel+ that you 
appear swiftly and in pleasing form with all your attending ministers in this 
crystal and fulfill all the things I ask of you. 


This conjuration is recited until the spirit and his ministers arrive. When they 
arrive the magician must show them the seal of the King and the Pentacle of 
Solomon and say: 


Behold the Pentacle of Solomon which I have brought before your presence! 
Behold the exorcist in this rite of the exorcism, who is who is fortified by the 
providence of the Most High God, fearlessly he has called you by the powerful 
force of this exorcism. Therefore come quickly by the virtue of these names, 
Aye, Saraye, Aye, Saraye, Aye, Saraye, do not delay to come, by the name of the 
True Eternal and Living God, Eloy, Archima, Rabur, and through this Pentacle 
which has been presented and powerfully rules over you and through the virtue 
of the Heavenly Spirits, of your Lords, and by the person of the Exorcist who 
has conjured you, come quickly and obediently to your master who is called 
Octinomos. 
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After calling the angel and making your petitions end the ceremony by issuing the 
license to depart. 


+In the name of the Father + the Son + and the Holy Spirit go now in peace to 


your dwelling and let there be peace between us so that you may be ready to 
come again when called. 
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XVI 
The Olympic Spirits 


I remember when I was young and everyone told me I had to get a copy of 
Denning and Phillips's Planetary Magic. I was pretty drawn to planetary magic. 
Coming out of a Pagan background rather than a purely ceremonial magic 
background my mind was not set to filing cabinet mode. So the idea of having the 
planets as a structure around which to build a set of correspondences, powers, 
spirits, signs and seals, tools, and various other correspondences so that I could 
remember all of these things in so far as they related to a practical application 
seemed amazing to me. I still think it's a great way to learn early on, and the 
planets make for a great system because they are fundamental to magical thinking 
— the earliest religious and magical systems we can identify meaningfully seem to 
have had planetary components; but they can also be approached from a wide 
range of spiritual perspectives. Even for people not used to approaching the world 
as spiritual, space, the planets, the sky and the cosmos are so immense and 
beautiful, and for most of us they are a source of excitement and awe as children; 
it's easy to look at the planets and understand them as powerful concepts or forces 
within our magical spheres of experience. 

So eventually, probably early in college, as I was routinely hanging at a 
witch shop a few towns north of my home, I found a copy and bought it. I was, 
well, disappointed. It's probably a little bit of blasphemy to have grown up 
magically in the nineties and early 2000s and not be super impressed by the work 
of Denning and Phillips and the Aurum Solis, but I'm sorry, I guess I'm that guy. 
I've known Aurum Solis members, I've had dinner with their Grand Master, and 
from what I can tell they do some cool stuff in their groups, and they have an 
interesting way of running their organization's curriculum and keeping it fresh. I 
really liked Mysteria Magica and the material in that book and in Denning and 
Phillip's other public writings make for a really cool alternative approach to 
Golden Dawn magic. But Planetary Magic fell flat for me because so much of it 
was just a collection of correspondences. There wasn't a lot of material there that I 
didn't already have in 777 or other notes I could get online or bits and bobs in 
various magical texts I had. The fault was probably my own, I was looking for 
something earth shattering, and for someone new to planetary magic it was 
probably a super useful book, I just wasn’t new. 

The reason I mention it though is that it could have been earth shattering if I 
had decided to dive in with the one part of the book which still sticks with me, the 
Olympic Spirits. I was already familiar with them at the time, I had read the 
Arbatel, probably a couple times. But Planetary Magic was probably the first 
place that made the Olympic Spirits stand out with the beautiful pictures of them 
included in the text. They seemed so special, so powerful, so lofty, and I knew I 
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wanted some day to work with them. I was, and to some degree am still, 
unfortunately one of those people who 1s like “ok, I'll get to that, when it's the 
right time” or when I have this right thing, or when I've finished these other 
things. I've never been an arm chair magician. I grew up doing magic and had a 
reputation for it even prior to beginning to study it. But sometimes when I see 
something super cool I put it on hold, and maybe put it on the pedestal, and based 
on Planetary Magic the Olympic spirits were super cool. 

I came back to the Arbatel several times over the years, and eventually 
started working on a planetary magic text of my own, but still never dove into 
work with the Olympic spirits. Eventually I decided I wanted to write a paper on 
the history and development of the Olympic spirits in magical literature. I don't 
know what pushed me to it since I had no real working history with them. It just 
seemed like a really interesting project. As I began gathering sources it occurred 
to me that it was a little ridiculous that I'd never conjured these spirits before and 
was setting out to research them and write what appeared to be one of the most 
thorough and definitive pieces about them and their history in occult literature. 
So, over two weeks I conjured all seven of them on the appropriate days within 
the appropriate order (doing so requires one day on, one day off to fit the 
Chaldean planetary order, so it takes too weeks). 

I was amazed at working with them. They are the simplest angels to 
conjure, needing no real set up and essentially just a prayer. They also seem very 
keen on working with humans. Their approach to communication, the way they 
answer, everything about the interaction, it is different from that of the classical 
angels of the spheres. It's a powerful and useful experience and so I highly 
recommend working with them. I would say I wish I had done so earlier but I 
think it was definitely the right time for me to do it in order to understand them 
properly. Curiously, some time later I heard an interview in which both the 
interviewer and the person being interviewed discussed suddenly beginning work 
with the Olympic spirits, and the interviewer seemed to think many people did 
within a short span of time. This time frame overlapped with my work as well as 
the work of others I heard from at the time. So again, perhaps I began work with 
them at the right time. 

My personal experience having been expressed, I'm not going to go into a 
lot of analysis of texts or the history or placement of the spirits here. My paper 
“Olympic Magic and the Power of the Planets” is pretty huge and covers a few 
hundred years of Olympic spirit territory. It is available in the 2018 issue of 
Heaven and Hell, the official publication of William Blake Lodge of the OTO. 
For anyone interested in contrasting ideas about the Olympic spirits, looking at 
the history of the Arbatel and at the intellectual concepts which played into its 
development along with presentations of the Olympic spirits in magical texts 
spanning a generation before the Arbatel until the 20" century that paper is the 
place to begin. For our purposes here we're going to talk primarily about their 
nature, why to call them, and how to call them. With that in mind I'm going to 
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stick primarily to my own experiences, the Arbatel, and Paracelsus's description 
in “On the Invisible Causes” (which is actually the first mention of these spirits). 

So the first thing to discuss is what even are Olympic spirits? 

Some authors have tried to suggest that because they are referred to as 
Olympic, and because they are clearly very powerful spirits, who seem important 
and pop up all over the place, but who have been given little clear description, 
they must be a mask for incorporating the Greek Gods into grimoire magic. Many 
modern grimoire magicians feel an importance in explaining how the Gods fit 
back into the Christian grimoire tradition in order to make their own practices 
make more sense or in order to link more clearly to the Greek Magical Papyri and 
other elements of Greek sorcery. The truth is, most of the earlier grimoires are 
very Catholic, the Arbatel is very Protestant, and magicians working in a 
NeoPlatonic structure which embraced the Gods as archetypes and powers within 
nature seem to have been doing work with Image Magic (the Greek talismanic 
magic which was preserved in Persian and Arabic sources) and Christian 
Kabbalah rather than in the necromantic works of the grimoires. We can find 
ways to develop these overlaps and interactions in our own approaches, but they 
aren't native to the texts, nor are they necessarily an existing component that was 
hidden or left out from texts. When ancient gods are referenced in 
contemporaneous non-magical literature written within the same Catholic milieu 
as the grimoires, they are not masked as other spirits. They appear either simply 
as the god they are, or as a faery or something faery-like. So it is unlikely the 
grimoires would hide them if they wanted to include them. 

In the case of the Arbatel, again, it's a very Protestant influenced grimoire 
and so adding in Greek Gods in a context that was otherwise stripping such things 
out of Christianity is unlikely. The function of the spirits in the Arbatel and other 
grimoires also does not fit in with how one would incorporate the Greek gods 
even if they were being hidden under the guise of a secondary set of angels. 

Some have suggested that the Olympic Spirits are the same as the planetary 
archangels just with different names for a different textual context. There is not 
really a good reason to think this. In my experience the main person to have 
suggested this had not worked with the Olympic spirits and most people who 
work with them routinely that I have spoken with have disagreed with this idea. 
Likewise most people who I've known to routinely work with the Olympic spirits 
also reject the idea that they are Greek gods. While the Arbatel doesn't give much 
to establish a relationship between the angels like Michael and Gabriel relative to 
the Olympic spirits in other magical texts the Olympic spirits sometimes appear 
with the planetary archangels, but as familiar spirits, or some other type of spirit 
within the same sphere as the archangel. Generally they are not listed as an 
alternative name for the archangel. 

The Olympic spirits are precisely what they are described as in the Arbatel, 
a group of angels given oversight over creation. There is no real reason to need to 
find another answer as to what they are. At least in so far as how we classify 
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them, but we can still ask what are they in terms of what makes them uniquely 
themselves and not the same as some other type of angel. 

About a year ago I attended a lecture by author Colin Campbell which was 
based on the material presented in his book Of the Arte Goetia. After the lecture 
people were asking questions and someone asked which spirit of the 72 spirits of 
the Goetia of Solomon one should conjure as their first attempt at spirit 
conjuration. Colin's answer was “none of them.” He went on to suggest conjuring 
the Olympic spirits instead. Later that evening while at a baseball game I asked 
Colin about his answer, and explained that I agreed with it. I told him that I 
generally described the Olympic spirits as “the most bro group of spirits out 
there.” Both of us felt that in our experience of working with several types of 
spirits the Olympic spirits had a friendliness and a desire to work with and interact 
with humans that goes beyond most spirits and which creates an approachable 
environment, which I won't say is safe, but seems in my view to be about as safe 
as you can get when considering that you're conjuring angels or demons. In 
talking with several other magicians with a wide range of conjuration experience 
this point of view is not uncommon. Not only is the method of calling the spirits 
super simple, but the spirits themselves are very chill. 

So they're nice, they're friendly, they're comfortable to interact with, but 
what else makes them them? The Arbatel is very clear that these are the angels 
who are behind creation, and that they are empowered such that they answer only 
to God directly. They are given rulership over the cosmos for various cycles, 
although that idea shows up with other angels as well. Considering this idea that 
they are the creative powers and that they answer to God directly, it suggests that 
their role is not necessarily ministering like other angels, and they don't exist 
within the hierarchy of angels. Both of these elements explain why it is sometimes 
hard for people to figure out where to fit them in or how to classify them. In my 
experience this creative element also impacts their powers and the knowledge 
they convey. While angels are generally not the most materially oriented spirits 
most angels will still provide insight into your experiences based on your life and 
who you are, they will still help with material things but often in a big picture or a 
constructive method. Their work is within the boundaries of a creative power but 
they as working as ministers of that power, or expressions of that nature from a 
divine perspective, and so they are reflecting that power into your life or showing 
you that power in a way which develops you and maybe helps with your goals 
along the way. The Olympic spirits are more fundamental. While they are 
organized based on the planetary spheres and the powers of those spheres, the 
Olympic spirits operate conceptually in a way which is different from the 
archangels. They can produce material effects like the archangels, but like the 
archangels very specific material manifestations aren't their focus. In the case of 
the Olympic spirits they are largely looking at the fundamental creative 
components of the magical forces they embody. They conduct how these forces 
shape creation, shape our experience, and how these forces form the bonds and 
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interactions and juxtapositions of the various elements of creation in order to 
build the reality we experience. In essence they operate in a way not wholly 
dissimilar from other angels but within a different frame of being, or on a 
different hypostatic level, which is in fact why Paracelsus used Olympic to 
describe them. 

With these spirits operating the fundamental flows of force that order the 
pieces of existence it becomes understandable why Paracelsus considered them 
relevant in the discussion of disease and health, and of the mystical level of our 
existence. The Olympic spirits, like all angels, are tied to the divine Harmony, and 
their work is predicated on that Harmony and how their various forces harmonize 
to express creation. Man when fully realized is God in miniature, but with or 
without realization Man is Creation in miniature. Man often suffers because of 
disharmony, because of imbalance. A significant component of Hermetic 
medicine is applying that which will correct those imbalances and allow for 
harmonious existence. In so far as the Olympic spirits are concerned when 
conjured and communed with they seek to restore that harmony in the magician, 
at least within the nature of their sphere of influence. When one conjures all of 
them one harmonizes the various rays of creation and corrects their flow within 
the psyche. This can help to level out problems the magician is experiencing in 
his awareness and his ability to relate to those things he experiences, as well as his 
ability to process and relate to his own inner experience. 

The Olympic spirits are called through simple means. Again, they are 
approachable and seem to want to work with humans. In my first experience I was 
told to stop trying to contain my experience of the spirit in the crystal sphere and 
the angel appeared above the crystal. In future interactions I have had the crystal 
present as a focus to get myself where I needed to be but have not tried as actively 
to use it to see the Olympic Spirits. I asked initially about using the Orphic hymns 
with them, and I very much wanted to do so, they seemed to naturally line up in 
my mind and I used them with other planetary conjurations. I received a very 
quick answer of “why?” and then an explanation that they were unnecessary and 
had nothing to do with the Olympic spirits. Again, my own impulse would have 
been to use them. I've had several friends who have been told by the Olympic 
spirits not to add unnecessary processes or utilize rituals from other systems when 
dealing with them. In some instances the spirits have explained that the magician 
could use them if they needed them but that it would essentially be trying to force 
a piece from a workable but different approach to magic into something where it 
didn't fit. 

The only material thing that I have encountered that they encouraged, and I 
have seen a couple other magicians mention this as well, is the use of a magical 
ring dedicated to them. I went out almost immediately following my conjuration 
of Aratron and bought a ring because the instruction to do so was so clear. A few 
weeks later I found instructions for consecrating a ring to an Olympic spirit in The 
Veritable Key of Solomon. At least two others I've known who have been 
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strongly told to buy rings were also not aware at the time of the use of the 
Olympic spirits in consecrating rings. So with this minimalism in mind my altar 
when calling them does not involve a table of practice. Their minimalist nature is 
well suited to the Protestant origins of the Arbatel but seems to be the nature of 
these spirits rather than just the nature of the text. There is no triangle. I have a 
disk with a heptagram and planetary seals and angels names which holds my 
scrying crystal. Otherwise I light a candle for the divine presence and a candle for 
the spirit and I light some incense. That's it. They seem to want to strip away most 
formal elements and just come together as friends. 

Once you've worked with them a couple times they are pretty responsive to 
being called in a familiar manner, and in my experience they even encourage this. 
In some sources they are listed as the familiar spirits of the planets, and in the 
Arbatel it suggests a relationship being established in which the spirit gives the 
magician a name by which to easily call them. 

So how do you call them the first time? Again, it's pretty simple. Wash up, 
this could be a shower, or a bath, or just ritual cleansing of the hands, feet, 
underarms, face, and genitals with special water. Anoint yourself with holy oil. 
Put on your ritual robes. 

Then go to your altar, which again should have a candle for God, and a 
candle for the angel. Offer some frankincense or temple incense, or Abramelin 
incense as your offering for God, then have planetary incense to offer for the 
spirit. Otherwise, the same incense offered for God may be used. The seal of the 
spirit should be on the table. If you're using a scrying crystal place the seal 
underneath. 

Light the candle for God and place some of the incense on the coal and say 
this prayer: 


O Lord of heaven and earth, Creator and Maker of all things visible and 
invisible; I, though unworthy, by your assistance call upon you, through your only 
begotten Son Jesus Christ our Lord, that you will give unto me your holy Spirit, to 
direct me in your truth unto all good. Amen. 


Because I earnestly desire perfectly to know the Arts of this life and such things 
as are necessary for us, which are so overwhelmed in darkness, and polluted with 
infinite humane opinions, that I of my own power can attain to no knowledge in 
them, unless you teach it me: Grant me therefore one of your spirits, who may 
teach me those things which you would have me to know and learn, to your praise 
and glory, and the profit of our neighbor. Give me also an apt and teachable heart, 
that I may easily understand those things which you shall teach me, and may hide 
them in my understanding, that I may bring them forth as out of your 
inexhaustible treasures, to all necessary uses. And give me grace, that I may use 
such your gifts humbly, with fear and trembling, through our Lord Jesus Christ, 
with your holy Spirit. Amen. 
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Then if the seal is exposed touch the seal, otherwise simply light the candle for 
the angel and place incense for the angel on the coal and say this prayer: 


Omnipotent and eternal God, who has ordained the whole creation for Your praise 
and glory, and for the salvation of man, I beseech You that You would send Your 
Spirit [Name of Spirit]. of the [planetary adjective] order, who shall inform and 
teach me those things which I shall ask of him; nevertheless not my will be done, 
but Yours, through Jesus Christ Your only begotten Son, our Lord. Amen. 


Once the spirit arrives you may question and speak with the spirit. When you are 
done the Arbatel gives this license to depart, which you should use in your first 
encounter with each spirit, but the spirit may also instruct you if it has a preferred 
way to end the interaction. 


Forasmuch as You came in peace, and quietly, and have answered my petitions; I 
give thanks unto God, in whose Name, You came: and now You may depart in 
peace unto Your abode; and return to me again when I shall call You by Your 
name, or by Your order, or by Your office, which is granted from the Creator. 
Amen. 


Once the spirit leaves extinguish the candles but let the incense burn out on its 
own. 


No other elements need to be added to this. Keep it simple. Even this much seems 
more formal than these spirits necessarily desire. Ask them how they wish to be 
called and dismissed and they will explain to you by what method you should 
work with them. 
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XVII 
The Dead 


We have spoken previously about magic involving work with our ancestors, 
and in a few places we have made references also to necromantic work. These 
two things are different, and we’ll talk more about that in a bit, but one thing they 
have in common is that neither one was a major part of the magic of the Golden 
Dawn and the systems which followed it. Eliphas Levi relates a story of traveling 
back in time to talk with the dead via magic, and Ebeneezer Sibley records a 
necromantic ritual which Waite included in his Book of Black Magic and Pacts. 
So influential magicians prior to the Golden Dawn, who influenced Mathers and 
Wescott were aware of talking with the dead. It wasn’t some part of English 
magic that had been forgotten hundreds of years prior to the Golden Dawn, like 
the magic of faeries. Beyond its presence with magicians who influenced the 
Golden Dawn, the focus on Egyptian motifs should have made magic involving 
death and the dead a significant influence, but it didn’t. 

Magic involving ancestors most likely looked too much like the magic of 
indigenous peoples to appeal to the founders of the Golden Dawn. Even when 
Gardner dressed Thelema in more folk pagan clothing to create Wicca he omitted 
any sort of ancestor worship or any real engagement with the dead. Examples of 
actual necromancy, raising dead spirits, or coercing the dead, likely read too much 
like black magic. In fact the example which survives in Waite deals with grave 
robbing, reanimating criminals, and then destroying the body afterwards. Golden 
Dawn magicians were not about to become the stuff of stories told by Arthur 
Conan Doyle or Edgar Allan Poe. They certainly weren’t going to spend their 
evenings in cemeteries, rooting their hands through the black soil that held the 
power of the dead, and pouring out honey whiskey milk and wine to the fallen. 
Which is unfortunate, those things are fun, and they are powerful. 

It is a little strange because Christianity, at least in its Catholic form, has 
rich traditions for encountering death and engaging the dead. Most of them are not 
operantly magical but they are, like almost all elements of Catholicism, roughly 
next door to operantly magical. So the European world is not without a space for 
the dead and engaging them. We just aren’t necessarily as artful and deep with it 
as some of our neighbors. But, we’re getting there. 

When I was a teenager I found necromancy to be kind of fascinating. I was 
not really a goth kid, and my parents gave me enough room not to need to be 
rebellious. So my interest wasn’t “oh this 1s creepy and will go so well with my 
black t-shirt and death metal.” I thought it was an interesting, somewhat forgotten 
form of magic, that was probably powerful, but I wasn’t sure how it was 
powerful. As a result I was somewhat academically curious. Books I had didn’t 
really talk about necromancy. A lot of books made reference to ancient pagan 
faiths worshiping the dead or their ancestors but never said anything of substance 
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on the subject, and such ideas didn’t seem to fit the NeoPagan beliefs and 
practices outlined in the books I had as a middle schooler. Eventually I found a 
few references to necromancy, Crowley’s Magick Without Tears, an essay by 
Lewis Spence from an encyclopedia of the occult, but not much else. As an 
adolescent I was happy with myself for having found those and figured I’d learn 
more at some point but had no real desire to work with necromancy. 

That is, until I was an adult. In the last ten years necromantic work has 
become a significant component in my magic. Work within a chthonic space in 
general has become more prevalent, and I’ve found that engaging in exploration 
of the Greek Mystery traditions naturally puts one in a space to encounter such 
work and be drawn into it on some level. In my early work with necromancy, to 
be clear magic of the dead not illicit spirit magic, I spent a lot of time working 
with Hades. There are a lot of deep mysteries to Hades and the continuum of gods 
who share in a series of functions with him. These mysteries go well beyond 
necromancy, but, Hades as ruler of the underworld has a lot to teach about 
necromancy. Incubation work with Hades is one of the first things you should be 
doing if you want to engage in necromantic work. He will be a better teacher than 
most you can find. One of the first things Hades communicated to me in my work 
with him was don't be a necromancer, and be careful of people who are. The idea 
here isn't that necromancy is bad or that people who engage in necromancy are 
bad, but necromantic work needs to be balanced out with other work. With the 
approach to conjuration we're presenting, the dead are one of the options we have 
for allies, for information, and for spirits to powerfully accomplish things for us, 
but they're not the only option. We have gods, the dead as our ancestors, saints, 
angels, demons, elementals, and faeries. We have the full axis of the world along 
which to operate. If we truly want to expand ourselves and gain knowledge and 
wisdom, to gain power, to work magic successfully, we need to move along that 
axis and use our full tool belt with all the parts working to accomplish their own 
particular piece of the overall function of the machine. 

As alluded to when we discussed devotional work, honoring our ancestors, 
candle services, holding dumb suppers, stuff like that, it isn't necromancy. 
Occasionally I've seen people trying to assert anything that involved the dead was 
necromancy and so all Pagans and sorcerers who keep communion with their 
ancestors are necromancers. Not so. In the ancient world your average everyday 
person kept communion with the dead, ancestors were enshrined as part of 
household worship. Necromancers held a separate function in society, and even 
that function had some variation. You had oracular workers who consulted the 
dead but were otherwise socially acceptable, you had corpse-scented sorcerers 
who spent more time associating with the dead than the living within even the 
fringes of society, and of course witches who reanimated corpses and used body 
parts for their criminal magics so terrifying that they were outcasts known mainly 
in legends and stories. Necromancy was a particular sort of magic with the dead. 

Necromancers feed the dead to empower them and connect them to the 
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world. In ancestor worship we might eat with the dead but it's largely out of 
remembrance, we offer them food so they can draw from it but only so much to 
draw their presence close enough to sit with them and renew our connections with 
them. When working with ancestors magically, we might have certain agreements 
with them, and we might pay them with offerings. These offerings in some cases 
help them work within the world but there is a different quality to them and to the 
interaction. When we necromantically feed the dead we feed them to empower 
their presence with a substantive power. We feed them with libations set for 
particular purposes. The classic image is that of Odysseus cutting a trench and 
pouring in blood and holding back the dead who sought to feed at it so that only 
his chosen dead could do so. Blood has a mystical quality of binding spiritual life 
to the physical body. It is through blood that magical connections to ancestors are 
passed in certain families because blood has this strange occult faculty of giving 
life. Blood is powerful in its ability to convey magical and spiritual energy and 
that is why so many magical operations involve blood, and why many types of 
spirits seek blood as food. 

We don't always feed them blood. Sometimes we give other libations. 
Generally, in my experience, honey, wine, olive oil, and milk. These each relate 
to different elements of life and the spirit and not only connect the dead to the 
world by making an offering they stir the dead towards a stronger more lively and 
engaged connection with the world providing a base for them to recall and partake 
of some sense of what it was like to be alive. We can make offerings with these 
same materials when doing ancestor work as well. In necromantic work, in my 
experience, there is an element not only of stirring the memory of life and 
creating a tie to the world as is done when they are used as libations for ancestors, 
but also of empowering the dead with life force beyond their own so they are 
spiritually reanimated to act on your behalf. 

Once the dead are empowered and vivified they, like other spirits, can be 
questioned for information or they can be conscripted for service through contract 
or through binding them. This coercive element is part of what sets necromancy 
apart from other work. The dead are conditioned to work in the world. Sometimes 
they are agitated to make them restless and therefore link them more firmly to the 
world and make them more active workers. Sometimes dead who are already 
restless are conjured and bound. In necromantic work the dead are less allies and 
are often more like servants, although this can vary between cultures and systems. 
Sometimes the dead might be used oracularly rather than for tasks and the 
interaction is still somewhat coercive but less aggressive, and less like 
conscripting a servant. Sometimes the dead agree to being bound into the 
relationship rather than conscripted into it because the relationship might suit 
them. 

Many people today are not particularly fond of this idea, as it might appear 
disrespectful. Binding them for service can however include feeding and caring 
for them, or it can involve some benefit to the spirit once service is done. In some 
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cultures dead children are bound necromantically but the person they serve cares 
for them like a child. In European magic the restless dead are often offered release 
for purgatory or absolution of sins in exchange for a period of work, having 
committed some sin that would not have been absolved in their life. A restless 
spirit might be bound to service and then in exchange for service it is cooled until 
it can be released and go to its rest instead of wandering aimlessly without 
guidance. So while there is room for aggressive and disrespectful coercion in 
necromancy it is not the only sort. 

When keeping a bound deceased person in one’s service it is probably 
easiest to tie them to some object and place that object in a location which has 
objects that help to empower the spirit and where offerings can be placed. So you 
might not have a devotional altar to such a spirit but you will likely need to give it 
a home. At this home payments can be offered, prayers for the benefit of the 
spirit, and food to empower it can be provided here. Ritual objects consecrated 
towards empowering the spirit’s ability to work may be placed there as well. Such 
a place should likely be kept away from where you sleep and your common living 
space. It may also be better for it to be a place which can be closed off when not 
being worked with. 

It is also possible to work with the dead on a more one off basis. You can go 
to a place where the dead reside and find ones who are active there. You can go to 
a place known to be haunted and explore the nature of the spirit presence to see if 
it is one which might be useful. In such an approach you would identify the spirit, 
and pour out libations to them. Engage the spirit in an agreement for the term of 
that interaction and then ask them to answer questions for you or to go perform 
some task just like we would other spirits. Unlike nature spirits whose purview 
will mostly relate to nature, the dead, when empowered to act upon the world, 
have a scope similar to a human scope, but with fewer boundaries in how they 
bring things about. So the dead are spirits who you can encounter out and about in 
this living world and when engaged properly they can be agents of magical 
endeavor. 

When working with the dead, really in any context, be careful of creating 
a relationship that feels like worship or elevating the spirits above you. Really, 
with the exception of gods this should be kept in mind for all spirits. Your work 
with a spirit may create an expectation from that spirit, or it may show the spirit 
that it can receive things it desires from you without significant effort. In my 
practice I typically promise, and then provide, further libations as an offering of 
thanks once the service is rendered, even if I start with some offering made in 
good faith. The down payment might be there to help get things going, but the 
real payment comes when the job is done. While our discussion of spirits began 
several chapters ago with devotional work, remember, that devotional work is 
about building a relationship, not about worship. Any gift given should involve a 
gift received when dealing with the spirit world. Gifts received can be a lot of 
things, it might be knowledge about the spirit or the things it rules over, it might 
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be aid with a task or a magical working, it might be accomplishing a task or 
providing something you need. It could be as simple as “I will give you this apple, 
but you’ll remain here and talk with me so we can get to know each other,” or it 
could be as involved as “I will leave a bottle of gin at the crossroads every 
Thursday for three weeks once you have provided me with the employment I am 
seeking.” The spirit world is to some degree transactional, even when we’ re 
looking at its interpersonal components. 


So, how do we go about actually doing this? 


To some degree that depends upon our religious beliefs and what we think 
happens after death. If you don't believe in life after death, if you don't believe in 
spiritual powers that govern other worlds, you can't do this kind of magic. In fact, 
if you don’t believe in any kind of spiritual powers, this book may not have been 
your cup of tea. 

I go with a Greek approach, but there are others. Egyptian traditions involve 
a lot of information related to the dead, but I will admit, I'm not as versed 1n that. 
There are multiple Christian approaches one can engage. I would imagine just 
about any religious view either has a structure for communicating with the dead, 
or enough information about what happens with them, and who oversees them, 
how their world is closed and how it is accessed, that a system or method can be 
put together for either going to them, or for having permission granted for them to 
exit so that you can call them to you. 

Permission; this is an important component. The dead generally have an 
overseer. Someone who keeps the halls in which they are held. Before you can 
approach the dead you have to approach their overseer. You have to demonstrate 
that you have the right to enter into audience with him and to ask for the dead to 
be released to speak with you or to render service to you. You need some 
understanding of the mysteries of the underworld and how they impact the dead 
and your access to them. You need to know how to approach the overseer, is it 
through going to them through trance-work or through conjuration? It depends on 
the tradition you're working. You need to know what offering the overseer takes. 
Is it lamb? Is it wine? Is it incense? Once you've worked with the one who 
oversees the dead you call upon the dead individual. Once you have the 
permission to call upon that individual generally you can continue to do so. Use 
your invocation to conjure the spirit under the authority of the overseer and make 
the offerings to strengthen the spirit. Then question the spirit or ask the spirit to 
provide the services you need. 

If you want to go the Greek route read Daniel Ogden's book Greek and 
Roman Necromancy, and his compilation of primary sources on magic in the 
Greek and Roman world. Check out the Aeneid and the Odyssey. Spend a lot of 
time studying the Orphic Hymns. Pray with the Orphic Hymns. The Homeric 
Hymns can provide some insight too, but the way the Gods appear in the mystery 
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traditions will provide greater insight. 
Here is an outline of my approach. 


1. Cleanse and consecrate the space 

2. Make prayers to Styx and bless water in her name and anoint yourself and the 
space 

3. Use the Orphic Hymns to call on Hades and Persephone 

4. Make offerings of bread, wine, lamb, and lambs blood to Hades and 
Persephone 

5. Anoint your forehead with the blood and consume some of the bread and blood 
6. Ask permission of Hades and Persephone that the spirit be released to you 

7. Make offerings to Charon and Iris and ask that they bring you the spirit 

8. Call upon the spirit and make your offerings. In this case since you have the 
blood offer the blood. But also the four libations, in the future when calling the 
same spirit you can simply call them and offer the four libations without the rest 
of the ritual. You can also consecrate a candle or some other instrument to use as 
a focus when calling the spirit in the future. 

9. When finished thank the spirit and release it. Give thanks to the chthonic 
powers that gave license or aid in the operation, and close the ritual space. 


This all sounds pretty simple. I had a friend who engaged in such a ritual 
with me once, it was his first private magical ritual, and only about his second or 
third magical ritual at all. He didn't even know magic existed prior to meeting me. 
He was pretty put off from it after this though. It was a bit intense, a little 
frightening. Giving lamb as a burnt offering involves some pretty intense fire. 
You come into the ritual having stripped naked and bathed in spring water like 
you would for other conjurations, but now, you're not just robed, you wear a 
shroud in recognition of howling for the dead as a mourner, and in the tradition of 
approaching the gods with a covered head. You're putting on blood and eating it. 
In many cases you'll want articles of the deceased. Hair, or some other thing 
drawn from them if you have it, or a favored item, or dirt from their grave. It's the 
sort of magic that pushes buttons because it forces you into an exotically liminal 
space, one which we're naturally aware of and of which most humans have some 
fear of approaching. Yet this space is tied to the liminal space from which magic 
comes. This same method can be amended for descending into the world of the 
dead, which has equal room for intensity. But, it's powerful, visceral magic. It's 
magic that has a serious impact on the magician. It's magic that shouldn't be your 
only magic. 


You can use other methods though. 
Looking at more Christian methods they seem a little tamer, but not by 
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much. You conjure in a grave yard at night. You have to select a criminal or a 
suicide so that it's someone who won't receive a good Christian burial, and 
therefore their soul will not be saved or carried to heaven. You might even request 
the soul from one who is about to be killed for his crimes before he is put to 

death. But, you're not eating blood, so that's a plus. 


Reginald Scot presents this method: 


“FIRST fast and pray three day, and abstain from all filthiness; go to one that is 
newly buried, such as one who has killed himself or destroyed himself willfully: 
or else get the promise of one that shall be hanged, and let him swear an oath to 
you, that after his body is dead, that his spirit shall come to you, and do true 
service to you, at you command, in all days, hours, and minutes. And let no 
persons see your doings, but your fellow. And about eleven of the clock in the 
night, go to the place where he was buried, and say with a bold faith & hearty 
desire, to have the spirit come that you do call for. Your fellow having a candle in 
his left hand, and in his right hand a crystal stone, and say these words following, 
the master having a hazel wand in his right hand, and these names of God written 
thereupon, Tetragrammaton + Adonay + Agla + Craton + Then strike three 
strokes on the ground, and say: 


‘Arise N. Arise N. Arise N. I conjure you N. by the resurrection of our Lord Jesus 
Christ, that you do obey to my words, and come unto me this night verily and 
truly, as you believe to be saved at the day of judgment. And I will swear to you 
an oath, by the peril of my soul, that if you will come to me, and appear to me this 
night, and show me true visions in this crystal stone, and fetch me the fairy 
Sibylia, that I may talk with her visibly, and she may come before me, as the 
conjuration leads: and in so doing, I will give you an alms deed, and pray for you 
N. to my Lord God, whereby you may be restored to your salvation at the 
resurrection day, to be received as one of the elect of God, to the everlasting 
glory, Amen.' 


The master standing at the head of the grave, his fellow having in his hands the 
candle and the stone, must begin the conjuration as follows, and the spirit will 
appear to you in the crystal stone, in a fair form of a child of twelve years of age. 
And when he is in, feel the stone, and it will be hot; and fear nothing, for he or she 
will show many delusions, to drive you from your work. Fear God, but fear him 
not. This is to constrain him, as follows. 


‘I conjure you spirit N. by the living God, the true God, and by the holy God, and 
by their virtues and powers which have created both you and me, and all the 

world. I conjure you N. by these holy names of God, Tetragrammaton + Adonay 
+ Algramay + Saday + Sabaoth + Planaboth + Panthon + Craton + Neupmaton + 
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Deus + Homo + Omnipotens + Sempiturnus + Ysus + Terra + Unigenitus + 
Salvator + Via + Vita + Manus + Fons + Origo + Filius + And by their virtues and 
powers, and by all their names, by which God gave power to man, both to speak 
or think; so by their virtues and powers I conjure you spirit N. that now 
immediately you do appear in this crystal stone, visibly to me and to my fellow, 
without any tarrying or deceit. I conjure you N. by the excellent name of Jesus 
Christ Alpha and Omega, the first and the last. For this holy name of Jesus is 
above all names: for in this name of Jesus every knee does bow and obey, both of 
heavenly things, earthly things, and infernal. And every tongue does confess, that 
our Lord Jesus Christ is in the glory of the father: neither is there any other name 
given to man, whereby he must be saved. Therefore in the name of Jesus of 
Nazareth, and by his nativity, resurrection, and ascension, and by all that 
appertains unto his passion, and by their virtues and powers I conjure you spirit N. 
that you do appear visibly in this crystal stone to me, and to my fellow, without 
any dissimulation. I conjure you N. by the blood of the innocent lamb Jesus 
Christ, which was shed for us upon the cross: for all those that do believe in the 
virtue of his blood, shall be saved. I conjure you N. by the virtues and powers of 
all the royal names and words of the living God which I have pronounced, that 
you be obedient unto me and to my words rehearsed. If you refuse to do this, I by 
the holy trinity, and their virtues and powers do condemn you you spirit N. into 
the place where there is no hope of remedy or rest, but everlasting horror and pain 
there dwelling, and a place where there is pain upon pain, daily, horribly, and 
lamentably, your pain to be there augmented as the stars in the heaven, as the 
gravel or sand in the sea: unless you spirit N. do appear to me and to my fellow 
visibly, immediately in this crystal” 


In Scot's method we presume the magician has some clerical background 
and therefore has received sacraments, and probably some form of ordination 
which accomplishes the task of demonstrating the right to do this work. With that 
assumption the “overseer” is Jesus since he has conquered death and holds the 
keys to the gates of death, therefore participation in Mass is the interaction with 
the overseer of the dead, and the Mass 1s the offering made unto him. This might 
seem like a jump, except the soul of the dead here 1s specifically that of a 
condemned soul, and the magician is basically offering to remove that 
condemnation in exchange for service. So either the magician is a fraud (as Scot 
likely hoped to illustrate), or he is a priest and has the ability to grant a pardon for 
the sins of the condemned. This is interestingly parallel to some elements of 
medieval demonic conjuration which seem to imply that the demons may be 
redeemed at the final judgment by way of working with the magician. 

Scot's method is also interesting because it ties the dead to fairies. The 
deceased here could be conjured for any purpose with this method given a small 
change of verbiage. Scot here specifies that the deceased is called for the purpose 
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of conjuring a fairy. We won't be exploring connections between the fairies and 
the dead in this chapter, but it is a good segue towards our next chapter, in which 
we will discuss some thoughts on conjuration and fairies. 
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XVIII 
Fairies 


We're wrapping up our exploration of various types of spirits by looking at 
fairies. As I mentioned in the last chapter, fairies, like the dead, have been ignored 
in modern Ceremonial Magic. Really, modern Ceremonial Magic has largely 
ignored any spiritual creatures outside of angels or demons from the post-Golden 
Dawn period up through now. The revival of grimoire magic and exploration of 
traditional European systems of magic, and the relationships these systems could 
have with New World magic presents us with an alternative to modern 
Ceremonial Magic, and in this space we’ve seen exploration of a wider range of 
spirits, but still, very little exploration of fairies. I have often wondered why the 
fairfolk are overlooked by the modern magician outside of NeoPagan contexts. 
Originally, when I was younger I assumed that most of the reason for this was that 
fairies and dragons and nature spirits showed up primarily in folklore and pagan 
stories and magic and not in grimoires. Over time, exploring more and more 
grimoires and old books it became clear that this wasn't the reason, there is 
actually a lot of evidence that magic involving fairies and similar creatures was 
intertwined somewhat seamlessly into other magical systems of the middle ages. 
In fact we probably have more surviving operant fairy magic in the grimoires than 
we do from Pagan traditions. 

Richard Kieckhefer talks about this somewhat in Forbidden Rites. Work 
with fairies could be considered either natural or demonic magic during the 
middle ages. Fairies could be viewed as spirits who work within nature under the 
direction of the divine plan. Fairies could also be viewed as spirits who taught 
humans magical powers outside of the will of god similarly to demons and devils. 
We see this latter feature in other sources dealing with witches. Witches were 
sometimes believed to have fairy familiars, either given to them by the Devil, like 
in the case of Isobel Gowdie, or simply spirits which approached the witch on 
their own. In both cases the fairy would teach the witch magic. In this context 
fairies were viewed as mischievous spirits who lacked salvation and who dined 
with the Devil. 

In more ceremonial sources we see fairies conjured for an array of reasons. 
Oberon or Oberyon is conjured as a treasure finding spirit. He also is conjured to 
teach the magician a wide array of things. Sibylia and her sisters provide a ring of 
invisibility. Fairies do a lot of the things we conjure demons for. Fairies have a 
reputation for causing trouble because they don't think like humans, and some 
have an antagonistic view of humans. But fairies are still more like humans than 
demons are. Fairies are also part of the elemental world in which humans reside, 
even if they're part of a separate phase of it. With these elements in mind fairies 
are likely a very useful group of spirits to approach for many practical everyday 
sorts of purposes. 
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Personally I've never been much for fairy magic. Growing up with fairy 
stories and traditional magic the NeoPagan approaches to fairies did not seem safe 
or sensible. The idea of treating fairies like gods or guides neither fit with what 
we saw of fairies in folk tales, nor what happened with them in mythology, and it 
certainly didn't address the fact that pagan folk traditions and their Christian 
counterparts seemed focused on keeping fairies away because they were 
dangerous. So my fairy experience growing up was somewhat limited. I'm still 
putting together thoughts on fairies for ceremonial magic, and so this chapter is 
largely focused on ideas and sources and thoughts to consider. Some of my ideas 
have expanded since I wrote the original post in the blog series which inspired 
this book. I’ve done some further experimentation as well. But I’m not at the 
point of fully communicating that. Hopefully soon I'll put together work 
specifically on this subject. For now, I think as we wrap up looking at different 
sorts of spirits it’s still important to consider fairies. 

Like I said above, I was not a fan of the NeoPagan approach. But I think 
there is a problem looking purely at the approaches we see in ceremonial magic. 
October 6th 2016 I posted this to Facebook after reading selections from Joseph 
Peterson's The Book of Oberon: 


“If conjuring a king or queen of a sovereign race of spirits why would you do it 
by divine names to which they hold no allegiance? I'm not of the mind of 
demonalators who would suggest that demons are gods and should be approached 
without constraints of divine names. They exist within a cosmological structure 
which explains why to use those names. I can see the approach which I believe 
JSK uses of using chiefs and Kings as names of authority more amenable to the 
spirits in the case of demons. The Abramelin method is kind of like that. I can 
understand why the grimoire structure works though. If dealing with Djinn I can 
understand using the names of Allah and Islamic holy verse since Djinn legends 
acknowledge that Djinn have religion and some are Islamic. But usually legends 
of the fair folk don't suggest that they are Christians or acknowledge Christianity. 
So when reading the lengthy conjurations of Oberyon I kind of felt like “wouldn't 
Oberon just give me the finger and not show up?” Even from a grimoirist 
perspective they were kind of unwieldy feeling but they also don't seem consonant 
with their purpose. I get the worldview which would say all spirits must respond 
to these names, I guess not being a hundred percent that worldview though it 
seems like calling Oberyon to come of his own volition would be more fitting.” 


I had started looking at the Book of Oberon because my curiosity about 
conjuring fairies had increased. For about a year or two at that point I had been 
wondering about work with fairies in a ceremonial context. Reading some Isobel 
Gowdie transcripts made me more curious about it. I started looking more 
earnestly instead of considering it just a future project. 

But as you can see I didn't really like what I found in the Book of Oberon. 
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The conjuration takes about five pages. It reads like a more cumbersome version 
of what we find in place to conjure demons. A lot of asking the spirit to show up 
and not be frightening and to not delay, and to show up in the appearance of a 
pleasant looking child, and it references without using holy names, but then it 
escalates as such things do and begins to reference angels and saints and names of 
god and curses and commands. To me the names don't make sense because 
Oberon as a king of fairies would be a power to call upon to command other 
fairies. He exists in a whole other world of gods and spirits outside of Christianity 
and Judaism. I very much feel comfortable working within a Christian context, 
and believing in the powers of that context, when it is appropriate to what I'm 
doing. But it doesn't mean I don't believe in anything else. I believe in the gods 
and spirits who are subordinate to them as well. If I wanted to call upon Athena, 
I'd probably just call out to Athena directly, but if I needed some higher authority 
it would be Zeus not HaShem. 

Aside from that the conjuration is just too long and not smoothly put 
together. It's just not aesthetically pleasing. 

So, aside from the Folger Manuscript/Book of Oberon, where can we look 
for ways to conjure the fair folk? There are a lot of sources. We wouldn’t be able 
to explore all the grimoire material in this chapter, let alone non-grimoire 
material. Which honestly is very different from what I believe is the assumption 
held by many people, that there is simply a lack of fairy material. Reginald Scot's 
collection of materials has information which is useful, including a couple 
methods for contacting fairies. Doctor Rudd's material doesn't, as I recall, give 
much in the way of instruction but it gives several types of fairy and fairy like 
spirits and information about them. We noted the Folger Manuscript as a resource 
in terms of its long conjuration, it also holds several seals and the names of 
several fairies, and presents some under the rulership of Oberyon and some under 
Mycob. The Book of St. Cyprian has been suggested by Jake Stratton-Kent as a 
possible source, as has On Magical Ceremonies by Agrippa. The Grimoire of 
Arthur Gauntlet and the Book of Treasure spirits contain some material as well, 
but they both are drawing from Folger. The Folger Library has another 
manuscript which gives instructions for conjuring fairy sisters as sexual partners. 
The Grimorium Verum and the Hygromanteia both give methods for conjuring 
fairies, as does The Cambridge Book of Magic. There are a ton of sources which 
fall within the scope of “learned magic” rather than folk traditions or pagan magic 
that include work with the fairies. In addition to those, the fairy tales of Britain 
and Ireland and some surviving Irish myths give accounts of encounters with 
fairies which provide insight as to how one might encounter them. Where should 
one go, what offerings should one bring, these things all are found in folk 
traditions and myth and can aid in building a ritual paradigm that goes beyond the 
limitations of the approaches given in the grimoires. 

We mentioned using myths and fairy tales, but beyond those formal tales 
there are also folklorist sources we can use. Robert Kirk's Secret Commonwealth 
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is a valuable resource for exploring work with fairies in a folklorist context but 
drawn from a practical perspective based on someone who encountered the fair 
folk prior to NeoPagan views on the subject. The Fairy Faith in Celtic Countries 
is another resource for folklore related to the fairies. Modern folklorist collections 
are becoming more available as well. A recent project in Ireland has been the 
digitizing thousands of pages of oral folk tradition collected by school children 
who visited the oldest members of their community to record folk knowledge. 
Another recent group of folklorists released a book detailing modern accounts of 
fairy encounters. Exploring folklore more directly by looking at fairy tales and 
folk customs can provide insight as well. Beyond just myths of fairy encounters, 
the mythological and religious systems of the Greeks and Romans, the Celts, and 
the Norse and Germanic peoples will all provide further insight into who rules 
fairies, and the ritual and religious language and symbolism that has traditionally 
engaged the fairy world. When combined with our folk insights around places and 
offerings and other elements of the fairy encounter, along with the practical 
components suggested in the grimoires, the religious and ritual context of the 
religions more closely aligned to the fair folk should provide us with the bricks 
and mortar to make a satisfying and complete structure. 

Additionally, identifying what types of spirits we think of as fairies would 
also help. I think a starting point is to consider spirits that aren't gods, or angels or 
demons. That gives us a pretty wide range. From there we can look at descriptions 
of fairies in various folklore. We can look in magical texts at how fairies overlap 
with other spirits. As we begin to come up with a series of features, behaviors, 
responsibilities, we can start to catalogue and build structures for understanding 
these spirits and how to work with them. 

Some magicians would incorporate aerial spirits, and the elementals as 
described by Paracelsus as examples of fairies, which would expand the 
ceremonial sources and methods we have available to us. The aerial spirits and 
other elemental angels are not fairies, but there is a reasonable argument for 
considering the Paracelsian elementals as at least adjacent to the world of the fair 
folk. 

As we understand what spirits are fairies we might also look to understand 
what spirits are near to fairies. We’ve talked about work with intermediaries, and 
we’ ve looked at how amongst demons and angels a known spirit can be used to 
retrieve another spirit with whom the magician wishes to speak. If we’re 
exploring how to dial a number in the spirit world, it probably makes sense to talk 
with someone in the spirit world. 

In the previous chapter we noted that one of Reginald Scot’s necromantic 
workings actually has the goal of conjuring a fairy. In Irish mythology we also see 
overlap between the spaces of the fair folk and the spaces of the dead. In accounts 
of witchcraft witches are often introduced to the fairies by spirits of the dead. This 
relationship has survived into folklore to the point where some people consider 
the fae to be the dead. While I do not believe the two types of spirits are one in the 
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same there is a clear, almost unquestionable relationship between the two. Even 
the Irish word associated with fairies, “‘sidhe” refers to the barrow hills in which 
the dead are buried. These hills became the homes of the fairies and the old gods. 
When Isobel Gowdie describes feasting with the Queen of Elphame it would seem 
the fairies live in underground halls. This motif again puts them in the chthonic 
space which they share with the dead. 

So from an operant perspective if we have a relationship with the dead the 
dead are proximal to the fairies and could aid us in making contact with them. 

We’ve also looked at how to build relationships with nature spirits, and 
these seem like they would be reasonable allies in conjuring the fairies. The fair 
folk are sometimes equated to nature spirits, and visa versa, although there seems 
to be some significant difference in my view. Despite the difference both seem to 
share a connection to the natural world. The magic of the fairies seems to be tied 
somewhat to nature, and our cultural understanding of fairies clearly places them 
in connection with nature and its spirits. Nature spirits can be beneficial to 
mankind or at odds with us depending upon our relationship with them. Fairies 
are famously known for this as well, but with a greater fickleness and quickness 
to agitation. Whereas nature spirits are set at odds with man over a period of 
consistent interloping or destruction or disrespect of the environment over which 
the spirit has care, the fairies are believed to be wrathful even over a small 
misstep in speaking with or acknowledging them. Like humans insulting the 
fairies occurs on a personal level in the moment, but the behavior is treated 
similarly in stories. So while not the same, fairies and nature spirits likely also 
have overlapping spaces and interactions, so it may be that local fairies could be 
encountered through the agency of nature spirits with whom one has a 
relationship. 

Finally an intermediary spirit more clearly related to that function might 
make sense. In pagan religions there are often gods who make open the ways 
between worlds. We mentioned previously Manannan MacLir for an Irish context. 
If we wanted to look further north we might look to Heimdal. While these gods 
might not directly relate to the fairies they relate to travel between worlds and 
could open the way for the magician to interact with the fairies. Gods associated 
with fairies spaces, like the Dagda may also be able to direct the magician 
towards fairy contact. Freya as a goddess of the land might have sway over 
wights. Gods and goddesses who interacted with fairies in their myths would 
reasonably have contacts amongst the fair folk and could be called upon for 
introductions. To engage from a time period more in line with the grimoires, the 
Witches’ Devil would be a figure who can grant access to the fairies. The Devil 
being the lord of this world, particularly in the natural and wild parts of the world, 
is allied to the Queen of Elphame. He also provides fairy familiars who seem like 
goblins or imps in accounts of them. He leads witches to dine in the fairy realm. 
So more directly than gods with whom we might interpret a connection with the 
fairies, he has a history of providing fairy contact. 
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With any of these spirits our method may be simply to call upon the spirit 
we know, or the spirit we know how to call upon, and then ask it to find a fairy 
for us and bring it to us. We might ask for a specific fairy by name such as 
Weyland, Oberon, Mycob, Puck, or Sybilia, or some other fairy who comes to us 
by name in folklore, mythology, or magic books. If calling by means of nature 
spirits we might look beyond simply the spirit of the place and look to the trees, 
nearby streams, the rocks, the wind, and the various natural powers and living 
spirits around us that they might aid in bringing and binding the fairy to working 
with us. These powers would be the same powers with whom the fairy would be 
likely to work and so an alliance with those powers would seem prudent. 

Once the fairy arrives it would be sensible to bind it both by name and by 
some gift. We could use the divine names of conjuration given in the grimoires, 
but if we’re going to do that we could simply wholly use that method. So it may 
make sense, if calling a local unnamed fairy or perhaps some fairy from folklore 
but not a king or queen, to use the name of a king or queen amongst the fairies to 
bind it. This may work better if we already have a relationship with those kings 
and queens of the fairy. If we do not know their king and queen then perhaps 
some god associated with the culture from which the fairy comes. It should be 
understood, both in terms of binding them by alliance to the powers of nature, and 
by using their king or queen or the gods with whom they reside, that the method 
here is one based on relationship. The divine names of the grimoires don’t require 
that we have meditated upon each name, or know god through that aspect. Rather 
we are dealing with a way of describing a cosmic power that is not so clearly 
anthropomorphized but which the spirits recognize. Here the powers we are using 
are personal beings who the fairy can know and interact with and so we need to 
actually have the connection with the spirits who are aiding us, because we need 
their active participation, not simply a reference to them. 

In so far as binding by a gift goes, we will often, as we have seen in the 
previous chapters, make some payment to a spirit for work it does. In the case of a 
fairy we are about as close as we can get to magically calling up a neighbor and 
telling them to come over and talk with us. So to some degree it makes sense to 
approach the interaction with similar hospitality. Additionally in the grimoires 
fairy interactions often take the form of a meal. In traditional sources food is often 
provided at the beginning of a fairy encounter. So it seems to be an element of 
establishing or cementing the interaction. From a safety perspective, fairy stories 
often involve food or a gift from the fairy leading the human astray, or into some 
fairy captivity. So by beginning the interaction by providing the food you avoid 
this. Fairy interactions are also much more clearly predicated on an exchange of 
gifts. Again, fairies are our neighbors, they’re basically the equivalent form of us 
within a world not predicated on physical bodies. So the exchange starts on a 
more even footing, and therefore an exchange of value is more clearly part of the 
interaction. In fairy stories allowing the fairy to make the first offering of a gift, or 
to set the terms of the exchange 1s part of the danger of interacting with fairies. So 
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have the gift ready as the means of binding, or of forming the pact, and be the one 
to initially make the offer and set the terms. Traditional food gifts include apples, 
bread, and dairy products such as butter or milk, beer might also be a reasonable 
option. Look at stories regarding things that fairies steal or spoil, these would be 
the gifts they want. 
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XIX 
Tying It All Together 


We’ve covered a lot of stuff so far. We’ve looked at the meaning of 
conjuration and how it relates to other forms of spirit magic. We’ve looked at the 
history of spirit conjuration and Solomonic magic and how not all forms of 
grimoire magic are Solomonic and not all forms of spirit magic are grimoire 
magic. We’ve talked about setting up a devotional practice, and we’ve explored 
many types of spirits, who and what they are, how to engage them, and have 
discussed a little about how they interact with each other and us. A big take away 
from this is that our world is vast and alive. There are many different facets to 
magic. There are many different spirits. Those spirits live within our world and in 
the nooks and crannies of creation just adjacent to those spaces we experience. 

Depending upon where they live, that tells us something about them, about 
their nature and their powers and about how we can interact with them. A big part 
of what we’ve explored is based on understanding an ecology of the spirit world. 
That ecology builds out to understanding our social relationship with the spirit 
world. Exploring those social and ecological understandings of the life beyond 
our common awareness naturally follows through to shaping and influencing our 
social and ecological experiences of and relationships with the parts of the world 
of which we are more commonly aware. 

We haven’t really explored a specific tradition of magic. We haven’t 
looked at a single system. We’ve mostly explored the various pieces of spirit 
magic in the fractured European tradition. But these pieces can fit together and 
provide us with a stronger approach by helping us understand which types of 
spirits to call for what kinds of situations. We can explore the various sources to 
see what the best way of calling each type of spirit is. We can look at how various 
types of spirits can work together and work with us to create a more complete 
approach to magically interacting with the world. That is, after-all, what magic 1s. 
Magic is a method of understanding the world and applying that understanding so 
that our interactions with the world — in particular the unseen and spiritual forces 
of it; to create the changes we need or desire. So as we move forward to look at 
practical concerns keep that in mind. When we engage these spirits, we’re 
engaging real parts of the world. We shouldn’t waste their time or our own. We 
work magic because it is work, it is the ability to make change, and those changes 
are not simply about our minds or emotions, or adventuring through altered states 
and perceptions. Overall what we’re exploring is a sort of spiritous sorcery, 
methods of engaging spirits to accomplish real things. 

So how do we do that? We’re going to explore several options based on 
several approaches to magic, but the ones we explore aren’t the extent of what 
you can do. You can build relationships with spirits and make trades and bargains 
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with them for things you want and need. Otherwise, just about every approach to 
magic can be strengthened and augmented by actively engaging the spirits 
involved. Not all magic has to be worked through spirits. Some magic can be 
worked directly through the manipulation of energy, or through the power and 
authority of the magician to exert control on the flow of the forces of creation. 
Some systems don’t really explain how their magic works, or they muddle 
through clumsy guess work to explain it. Some are pretty express about what 
spirits are engaged and how; others vaguely suggest spirits are involved but 
without saying who or how. We don’t need to necessarily skew every magical act 
towards being spirit magic, but most rituals or acts of magic can be done in a 
context aware of spirits or with spirits involved. 

For example, if you’re going to work with fascination, or binding someone 
through your gaze, you don’t need to involve a spirit. There is no ritual in that 
kind of work, it’s based upon the charisma or powers of the magician or witch. A 
connection is formed by the gaze and the witch bends to push or pull the mind of 
the target in a given direction. Calling on a spirit would just overly complicate or 
slow-down that kind of work. Alternatively, if I wanted to send someone a dream, 
I could burn a candle and some incense and enchant some herbs or flowers and 
burn them as well while saying an incantation. But if I do those things how is it 
working? What is carrying the dream? Maybe it’s the energy of the candle and the 
herbs projected by the fire and shaped by the words. Perhaps the fire could help 
transfer the nature of those flowers and herbs to the spirit world and spirits could 
carry the feelings drawn from those plants and shaped by my words and deliver 
them to the minds of the target. In the end the energy component is there but the 
spirit component makes it clearer and adds to what is being done. 

For a final example, maybe we have a ritual that involves calling a spirit to 
do something. Why is that spirit answering us? Does the spirit have all the tools it 
needs to understand our situation? Does it have all the tools it needs to get the job 
done? Are there things that might impede the spirit? Part of our approach is based 
in solving these questions. We can call our ancestors and guides as allies who 
help the spirit world be more responsive to us. These spirits also understand us so 
they can help the spirits we call understand the specifics of our circumstances and 
needs. If they need something beyond what falls in their bailiwick then we can 
add to our success by calling other spirits to work in tandem with our guides to 
coordinate them. If there are things which might be in the way those crossroad 
spirits who give us access to the spirit world can also give the spirits access to the 
parts of our world which they need to reach to accomplish our goals and 
circumvent those road blocks impeding us. 

Magic is about understanding the world, so again, understanding how the 
spirit world fits together, where the spirits live, how they interact and interweave 
together informs our magic. As our understanding deepens we have more 
elements we can engage and options we can explore in determining how to 
accomplish our goals. 
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Again, we’re not providing a system here. We’re providing information 
and a way of looking at the world so you can figure out how it all fits together and 
how it fits the work you’re doing. We’re giving ideas so you can explore deeper 
and look for other sources that will help you understand more information and 
ways of looking at spirits. Ways of knowing their world and its interaction with 
our world. Different cultures have been working this stuff out for centuries. You 
don’t need to dilettantishly steal from other cultures, but you can learn from them, 
be inspired by them, and find ways to improve what you’re doing and fill in gaps 
by comparing their knowledge of the spirit world to your own. 

Since it’s not a system, a lot of the ways we explore will differ a bit in the 
specifics of how we engage spirits and the spirit world. This makes sense. 
Different goals and different approaches don’t all need to fit into a single model 
for work. For me, the most common threads are work with my ancestors and 
acknowledging the role of Hekate in accessing magic in the world. Other stuff 
varies more. For you, it might be different depending on how you understand 
things, where your spirits guide you and what information they give you, and also 
how you’re comfortable working. Through all of it though, let the spirits you’re 
closest with help guide your work and help teach you magic. 

To give a rough idea of how to work here is an example of how I work. I 
have done big grimoire conjurations, I’ve done work where I’ve spent days in 
preparation praying over all the pieces and tools as I put them together. 
Sometimes this is great. A lot of the time we need things that are simpler and can 
be done as they are needed. Having a fully engaged relationship with the spirit 
world allows for this. A lot of the grimoire preparations are about creating a space 
to work out of a vacuum, for a magician not working regularly and without 
prepared spaces and tools and agreements in place. Some of their ablutions are 
about building tension and charisma when it hasn’t been built up already. So work 
regularly and keep good relationships. Develop yourself. As you do this let your 
spirits help you figure out how to work. 

With this in mind, when I need something I often present it to my 
ancestors. Sometimes they tell me to pray or turn to a particular god or saint. 
Sometimes they tell me to do magic and to call on a spirit. They often tell me to 
do it with them so they can help. If I’m working that way instead of more 
traditionally I'll work at my ancestor altar. I won’t use a circle or do a lot of set 
up. I might prepare some tools or talismans with incense and prayers before-hand, 
but not necessarily. If I need a result in the physical world and that’s the primary 
focus, Pll probably call upon whatever angel my ancestors have suggested and 
ask the angel to send the aerial spirits under the sway of that angel’s planetary 
dominion. 

In such a case the ritual would look like this. ’'d wash my hands and 
maybe my face. Then I’d set candles and incense in their places at my ancestor 
altar, and get out the whiskey and whatever else I’d need to give them. I’d knock 
three times and call upon Charon, touching the coins for him on my altar. I ask 
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Charon to bring my ancestors forth, and tell him he can partake of the offerings 
given to them. I may ask him to bring my ancestors “and my allies” if I know [ll 
be working with other spirits. Then Ill call upon the underworld gods with whom 
I work, including Hekate, and I’ll ask them to strengthen and aid my ancestors 
and give them access to the world, and I’ll ask them to also partake of the 
offerings given. Then I light the incense and ask that the world be made sweet for 
my ancestors and the spirits called. I light the candles for my ancestors, naming 
them in turn. Then I talk with them, I thank them for coming and for looking out 
for me and our family. I thank them for anything they’ve helped with recently. I 
make offerings to thank them for past aid and as a promise to make offerings for 
future aid. I describe what I need and what I will give for their help with it, and I 
explain that Ill be calling a spirit to help with it and ask them to guide that spirit. 
Then I will make another prayer to Hekate to open the way for the spirit. I would 
say the related Orphic hymn for the planet under which we are working. Then I 
pray to God, the Lord of Hosts, to be present and beneficent and to send a good 
angel to help and aid me and accomplish those things I need. When the angel 
arrives I explain what I need and that I would like for the angel to compel the 
King of the aerial spirits within his planetary influence to come and bring with 
him his ministers. I call upon the aerial spirit in the name of God and the 
archangel and bind the aerial spirit in the name of God and the archangel to assist 
me. I explain what I need and what I'll pay for that assistance, and then I send the 
aerial spirits on their way. I thank the angel, my ancestors, and the gods, and I’m 
done. 

Now, the ritual here ends with a conjuration of the aerial spirit, but that 
conjuration is a few lines, maybe extemporaneous. There are enough divine and 
spiritual forces aiding in compelling the presence and assistance I don’t need to 
recite a two page conjuration and sixty divine names. This method of working is 
kind of inspired by the method used in the Abramelin, in which the angel helps 
compel the spirits to arrive and the spirits in turn compel the lower spirits. In that 
context complex rituals and conjurations aren’t needed. In this case it’s not about 
lower spirits and coercion, it’s just about having friends in the spirit world who 
can help call upon spirits and help get them on board, or help compel their 
obedience — depending upon the needs of the particular interaction. There are a lot 
of parts in what I described there, but all the parts are simple. It’s basically a 
variant on the natural magic of the medieval period, in which spirits could still be 
engaged as part of the natural world, under the auspices of God, and it didn’t 
become nigromancy because it wasn’t using circles and seals and tools and 
bindings and threats. It fell into “Hey, God, can I talk to an angel? Great. Hey 
angel, you’re bros with God, I’m bros with God, can your spirit helpers help me? 
All these saints and souls are willing to stand by and ask them to help me too. So 
if you can facilitate, since God sent you to facilitate, awesome.” 

Ok, so maybe medieval people turning to angels didn’t say it like that, but 
that was the idea behind the less illicit angelic magic of the time. What we’re 


192 


doing isn’t identical, and it isn’t limited to angels, but we can still keep things 
simple. That simplicity just means we have to understand the world around us and 
keep arrangements with it and right relationships with it so we can call upon those 
powers around us to help us navigate this spirit filled world. 
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Offerings 


One of the things I mentioned in discussing this practical approach was 
payment. Even when we have a relationship with spirits we can’t expect that 
relationship to be one sided. We don’t get amazing magical power just in 
exchange for calling them on our red phone to the spirit world, lighting the spirit 
signal, and saying “Holy Mackerel! Spirits, we need your help!” The spirits are 
living beings and so they may need or want things from us too. Some of that will 
depend upon the spirit. 

If we’re talking angels, they don’t always need a lot as far as offerings go, 
but they are also going to be very focused on you being your best self, and less 
focused on you driving the coolest car or dating that new accountant that started 
working next door. A lot of magicians today, especially ones who are fixated on 
having perfect execution of some imagined traditional static approach to the 
grimoires, routinely engage in ritual devotions to the angels. They set up shrines 
for them and leave offerings and call upon them for devotional rites. This is super 
not traditional. This would probably have gotten you looked at by the Inquisition 
even during times when certain magic was common place and OK within 
Christendom — as was the case for most of history. The angels and the magic 
they’re associated with is part of a worldview that was against idolatry and the 
Catholic Church specifically limited the acknowledgement of angels to prevent 
angel worship from occurring. 

That said, sometimes making offerings and arrangements for offerings to 
angels can be helpful in your magic. Especially when dealing with angels who are 
closer to the manifest world. For loftier angels this is less of a thing. Or those 
loftier angels may just want to see you commit to some change in behavior or 
some particular act and that is your offering. Devotional work with the angels still 
seems odd to me, but calling them to learn from them or to connect the currents 
they rule to your life in a more balanced harmonious way is a large part of why 
we should work with angels. 

For other spirits though, offerings will be a pretty common, and for the most 
part a consistent part of successful work. Some spirits may even explain that they 
can’t work until some offering is made. So while offerings should be made upon 
successful completion of the work, or completion of certain milestones, some 
promissory offering will often be made with the request. So I might call a spirit 
and say “I need to arrange travel from my home to this event and I need to be able 
to go for free.” Then you might pour some whiskey in your offering bowl and say 
“T give this libation of whiskey, I hope that you enjoy it. I give it in thanks for our 
on-going working relationship and previous aid you have given and in thanks for 
the aid you are about to give. When you’ve completed my goal I will give you a 
bottle of wine.” This way the offering still goes with work done, but is a reminder 
that payment will come for future work. This kind of exchange is not uncommon 
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in mundane interactions. It helps remind the other party that working together is 
good and shows your commitment to treating them well. You want to avoid just 
giving the offering before the work is done, or making an offering just for the 
sake of making an offering. 

Why do we want to avoid early payment? Again, spirits are living beings. 
Think about when you hire a contractor. You might make a good faith installment 
towards the invoice, but you don’t pay them ‘til the work is done. Even with good 
contractors, there are lots of stories of incomplete or unsatisfactory work when the 
payment is made prior to completion. There is not impetus or reward for the work 
if they’ve already been paid. They’ve already gotten what they want from the 
interaction. I’ve heard quite a few stories of spirits not accomplishing much when 
they’ ve been paid in full when the request is made. Conversely, I’ve heard 
frequently of success in getting the job done when an installment is paid with 
promise of future payment. 

Why avoid offerings just for the sake of offerings? A lot of the spirits we’re 
working with aren’t gods. They don’t need to be worshiped as gods or receive the 
same devotional attention gods receive. Avoiding this isn’t about discounting the 
spirit or saying whether they do or don’t deserve something, it’s about 
understanding the spirit and your relationship with the spirit. Don’t set spirits on 
pedestals, it’s not good for you or for them, just like it isn’t when it’s a person 
being put on the pedestal. Your relationship with the spirit will shift if you treat 
them like a god. If you give them gifts instead of payments then they expect gifts. 
If your offering is a gift they don’t expect to have to give you anything in return. 

You can still make offerings to build relationships though. Just make it clear 
that the offering is in thanks for the working relationship and a thank you for 
continuing that relationship and aid that will come. The offering can be to thank 
them for insight and for their presence and interaction with you when you needed 
them for guidance. You can make routine offerings, but just make sure the 
relationship and the reason are spelled out. Not all spirits will take advantage of 
you if you become a source for free gifts, but there are those who will. 

When we make these offerings, why do spirits want them? There are a lot of 
elements to answering that question. Some of it is more than we can get into here 
in the full depth and detail it would need. For some spirits they don’t need them, 
but they appreciate the thought and effort. This is often the case with gods. Even 
with gods though, depending on what we offer it still might feed them or give 
them enjoyment, or our devotional act might help empower them or draw them 
closer to our lives. For spirits that do need or use the offerings it will vary. Some 
offerings might be peculiar to a particular spirit, and they might need some part of 
the spiritual component of the thing for the work they do. For others they need the 
sustenance the offering provides. Depending upon the offering it might transfer 
certain powers or facilitate certain interactions between the spirit world and this 
world. The offering might comfort or empower the spirit as it comes to work in 
this world. In many cases the offering helps to anchor and attach the spirit to this 
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world. It is for this reason that some spirits can not begin their work until some 
offering is made. 

Having a routine practice of offerings in your magic can really help improve 
your experience as a magician. Routine offerings can help tie the spirits to your 
world and your sphere of influence and experience, but it also helps tie you to the 
spirit world. The time you take to make routine offerings gives you time to shift 
your focus onto the spirit world routinely. These offerings can also help maintain 
relationships. When your relationship is right spirits will be more inclined to help 
keep bad things away from you and to help bring good things to you. This will 
again depend upon the type of spirit and the relationship though. For some spirits 
it may be less that they protect you from bad things and more that they elect not to 
do bad things to you because you give them offerings. Offerings can also help fix 
relationships with spirits, even when you don’t realize you’ve damaged the 
relationship. 

For the magic we’re discussing offerings are a central part. We’re working 
with spirits who need to be empowered to act in our world, and fed to give them 
strength to act. We’re also working with spirits and entering into agreements for 
them to do things. This is essentially a spirit pact. But a pact isn’t about you 
selling your soul or committing yourself to spirits. The pact is basically you 
agreeing to give the spirits a particular thing in exchange for the work you will 
have the spirit do. Arguably by constraining the spirit you can compel them to 
work without an offering. But think about the people around you. They work 
better when it’s because the work will be rewarded in some way, they work less 
when they feel compelled. Spirits aren’t all like people, but entering into an 
agreement and having a relationship where you fulfil your agreements can often 
lead to very powerful, very simple magic. 
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Spaces 


I mentioned above that if I’m working with my ancestors Ill probably call 
other spirits while standing at my ancestor altar and I won’t use a circle or other 
space set ups. When doing a formal conjuration I might use a full circle or a 
special altar. The spaces we work will and should vary. 

My ancestor altar is at the center of the wall in my dining room, 
essentially in the main space leading into my home. Keeping your ancestor altar 
in a central place is pretty typical. In doing so you keep your ancestors central and 
present in your life and in the lives of your family or those in your home. In 
deciding where to put it though, I don’t keep it in my living room, or in my bed 
room. I’m going to do things in my living room and my bedroom that I wouldn’t 
want to do in front of my family. So even if I don’t have their candles lit and them 
invited in, the altar is still their space, so I want to be respectful and keep those 
activities out of their space, and I don’t always want them in my private space. 

Things like this go into choosing where we want to house our spirits and 
where we want to call them. In addition to considering the type of spirit, 
considering whether the spirit is being housed in the space or just called to the 
space also makes some difference. If there is a spirit you’re just calling to interact 
with and it will be licensed to depart, or banished when the interaction is over 
then it might matter less where you call them. If you’re calling the spirit 
frequently, or spirits with similar natures, you may start to impact the space 
through routine exposure to those powers. So properly cleansing and resetting the 
space where you’re working can be important, both from the perspective of 
keeping your magic working smoothly and from the perspective of keeping things 
tidy for your life. 

If you’re housing a spirit then these concerns shift a bit. When a spirit is 
housed in a space some piece of the spirit’s presence and awareness is there on a 
generally ongoing basis. There is no banishing, or departing to end the interaction. 
There is no cleansing to remove the essential quality of the spirit from the space 
or its impact on the space. For the most part a housed spirit shouldn’t be in your 
bedroom or your main living space. This can be tough if you live in a studio or a 
small space. A way around this is to set up your altar in an enclosure. Some kind 
of cabinet or trunk which is consecrated to house, protect, comfort and empower 
the spirit, can be a way to do this. A large closet reworked to an enclosed altar or 
shrine is another option. If you have spaces that are separate from where you 
conduct your day to day life you can set up open shrines in those spaces. 

When we house a spirit unenclosed in our living spaces those spirits 
impact us as we are in those spaces. When left in our bedrooms those spirits are 
invited to interact with our dreams. When left in our living rooms the spirits 
expect our interaction and draw our attention and focus. This isn’t necessarily a 


197 


bad thing, but on an ongoing basis it can route our focus down a particular path to 
the exclusion of others. They will color the space they reside in, and therefore 
whatever activities we engage in in those spaces will be touched by them. The 
relationships we build in those spaces will be touched by them. Again, this isn’t 
inherently bad on all levels for all spirits. We still need boundaries though. Too 
much of one thing is generally not what we need, even if it’s a good thing, and not 
all spiritual presences will be fully a good thing in all situations. 

There are some spirits that we probably don’t even want to house in our 
homes. In some spirit traditions spirit houses are set outside to give spirits a place 
to reside outside of the home. This sets up a relationship which can be about 
mutual benefit. We build them a home, we give them offerings, they look out for 
us. It can also be apotropaic. We build them a home so they don’t come into our 
home. We feed them so they don’t take from us. We create a relationship with 
them so that we have boundaries, so we define the interaction so that they don’t 
freely do damage or create mischief. 

In some cases the spirit we keep outside may not be a land spirit or nature 
spirit or faery; these being the spirits often given these outdoor residences. We 
might make a pact with a powerful but chaotic or dangerous spirit. If we have an 
ongoing relationship it may make sense to enshrine that spirit for regular contact. 
We might not want that in our homes though. This is a good place to explore 
living traditions of spirit magic for comparisons and insight. There will be spirits 
in some of these traditions that are more traditionally housed outside of the home. 
This can give us some insight into the types of spirits or which spirits should be 
handled in such a way. 
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Not All Spirits are Good 


In considering that not all spirits are spirits you want in your home, we open 
up to the realization that not all spirits are good or nice. There is a popular 
position in modern magic that recognizing different groups of spirits as different 
groups is bigotry. It isn’t. There are social considerations in our interactions with 
spirits, as well as with the world itself. Part of that requires that we know and 
understand the cultures of those spirits who have cultures. It also requires that we 
understand when a given nature requires us to work with spirits differently. 
Sometimes this isn’t just about us, sometimes it’s also about the spirits and what 
they need or want. Sometimes though it is about us, and what is safe or good for 
us. 

We can recognize that spirits are different without necessarily saying 
they’re good or bad, or better or worse, or different in terms of how much value 
they have. Even in trying to understand spirit ecologies and societies without 
treating spirits poorly as a result, we also have to recognize that most spirits are 
not human. Their standards and needs will not be the same as ours. Their 
expectations will not be the same as ours. We can’t judge them, or protect them, 
or make expectations for them in the same way we do for ourselves. It does both 
them and us a disservice. 

The idea that we can’t categorize spirits in a way which recognizes that 
some might be dangerous or adversarial is based on rejecting Christianity. Some 
magicians like to assert that magic was pushed under and demonized by 
Christianity, and with it so were all gods and spirits which weren’t Christian. This 
just isn’t true. The reality is a lot more nuanced. A lot of magic was illegal and 
looked down upon well before Christianity existed. Every religion and culture 
also has evil spirits who are dangerous and harmful to humans. A lot of magic and 
religion and spiritual medicine is based on how to navigate this component of the 
spirit world. Christians didn’t invent this idea of evil and adversarial spirits. Once 
Christianity came on the scene things were pretty much the same. Christians made 
a lot of magic illegal, but there was still magic that was ok. There was still magic 
used by the Christian establishment. The priesthood was one of the main spaces 
for preserving magic. Many Pagan and local spirits continued in their same 
capacities within Christian culture. Many gods and powerful spirits became saints 
and folk saints. Some continued as themselves, absorbed into the Christian world, 
because their existence wasn’t at odds with Christianity. When we look at the way 
Christianity blended with local cultures it varied in different places and periods. It 
often accepted what was there and made it Christian, in later approaches it 
explained Christianity in terms of what was there, turning the existing religion 
into new symbols for Christianity. There were also times when it was more 
ageressive and destructive and dismissive. There wasn’t a universal way 
Christianity encountered Pagan cultures. We have to remember though, when we 
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think of sterile stripped down demonizing Christianity, we’re mostly thinking of 
the extreme version of Reformation Christianity that became Protestantism, 
particularly American Protestant Christianity. European Christianity, in particular 
Catholicism, in the middle ages was much more colorful and magical. 

So if a magician is telling you that a demon can’t be evil because they’re all 
Pagan gods that the Christians turned into demons, that magician doesn’t know 
much history, and probably has limited understanding of the vast depths and 
variance of the spirit world. Not all demons are evil. Not all dead people are good. 
Not all angels are your friends. The spirit world isn’t simple. We do ourselves a 
disservice when we don’t recognize that some spirits can be evil, at least based 
upon our own human perspectives and perceptions. Some spirits might not be 
evil, but they might be dangerous or chaotic. Their way of working and 
interacting with the world may not be fully amenable to us, or fully suited to 
humans. We can still learn to work with them safely. We can still treat them 
respectfully and interact in a correct way with them. That correct way might just 
be specific to them. Just like with humans, we can’t assume one thing for 
everyone, or even for everyone in a group. We have to look at each spirit and 
interaction and understand what the needs are for that situation. 


200 


Protection 


Something I’ve been wanting to talk about a little more is the idea of 
magical protection. I’ve never been someone who was really focused on this or 
who has discussed it a lot. It’s still important though, and it doesn’t have to be 
complicated. 

In working with spirits we work with a lot of different forces and 
personalities which will leave their impacts on our spheres of experience and 
influence. Even with sending spirits away when we’re done working with them, 
regular spirit work will still leave us in a position where we’re closer to those 
spirits we work with. There will be more of a presence of certain spirits and types 
of spirits around us. Sometimes some of them may not be the ones we’ve chosen 
to work with. So we need routine maintenance. 

There are also things in the world which don’t want to help us, which will 
seek to undo us. There are people who, maybe intentionally maybe 
unintentionally, will send ill will to us. They’ll look at us with jealousy. Their 
guides and aids might end up set against us. 

The world isn’t necessarily a battle ground. The world is the result of a lot 
of moving parts. Some of those moving parts move in ways that are good for us, 
some move in ways that are bad for us. 

We’ve talked about the importance of having local spirits on our side so 
they can help move those parts in our favor. They can close off pathways for 
things which are bad for us and open up doors for things that are good for us. The 
other spirits which help us can look out for us in this way too. That doesn’t 
always mean its enough. 

Keeping some charms to protect you near where you sleep is a good idea. 
Warding your home routinely is a good idea. Purifications and exorcisms 
routinely are a good idea too. But routinely doesn’t necessarily mean all the time. 
Some stuff we might want to do once a week. Other things monthly, or quarterly, 
some just annually. 

As we pay attention to the health of the spiritual flow in our lives we should 
see problems start to weaken and benefits start to grow. Keeping ourselves well 
helps keep our world from undermining our magic. 

As I said above, the navigation of those problematic parts of the spirit world 
is central to a lot of magic historically. Unfortunately it’s something we as 
modern magicians don’t always think about. But we should. 

Some simple practices to keep in your repertoire. Meditation and divination 
just to see what’s going on with you and what’s impacting you. When you shower 
or bathe reflect on washing away not just dirt but those spiritual influences that 
are problematic. Invoke the elemental power of the water to cleanse you. Say a 
prayer or a chant to engage those powers to wash you on a deeper level. If you 
have a patron saint or spirit who protects against magic and spirits, keep their seal 
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by your bed. Have objects for them around your home. Have an icon for them to 
wear when more difficulty is presenting itself. Install a protective talisman by 
your door. Bless the rooms in your home periodically. 

The Roman Ritual, which is an instruction book on Catholic prayers, has 
many prayers and rituals which are helpful for these purposes. Jason Miller has 
written a book on protective magic. We’re going to talk a bit about some practical 
magic drawn from Hoodoo in a bit, exploring Hoodoo will provide you with a lot 
of practical protective options. Herman Slater’s Magical Formulary has several 
oils and powders that can be used in warding your home. 

Again, we’re not presenting you with a system. We’re presenting you with 
ideas and information. Hopefully you know some protective measures and 
cleansing measures and can add these spirit components we’ ve discussed to them. 
If it wasn’t on your radar before, it is now, and you know where to get some more 
insight. In the mean-time, salt on the thresholds of your doors and windows, red 
brick dust at the end of your walkway and drive way are a good start. 

So from here, let’s look in some more detail at some practical approaches 
and methods. We’ve spent a lot of time covering various spirits. We’ve talked 
some about how to practically engage them. We haven’t looked as much at how 
to practically handle magic. We haven’t looked at how to engage this living 
breathing vibrant world full of spirits into a spiritous approach to sorcery. That 
exploration will be our focus over the remaining several sections. 
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First Appendix: 
Grimoire Spells 


Many people think of the grimoires as primarily lists of spirits, along with 
their seals and conjurations. Maybe they have images of talismans that the spirits 
can consecrate. They have elaborate descriptions of tools and how to consecrate 
them. Once you’ve made the tools you can use the conjurations to conjure spirits 
who can bless talismans. Modern magicians assume that the point is to call on the 
spirits to bind errant parts of the personality understood as demons, but nothing 
really supports that idea as having anything to do with actual historical magic. 
Magicians looking for something traditional know stories of calling demons for 
treasure and angels for wisdom, and gaining the knowledge and gifts that the lists 
of spirits ascribe to beings described therein. 

Because of our assumptions about the content of grimoires, or maybe just 
our attitudes about magic, many ceremonial magicians avoid the term spell. They 
think of their magic as working complex rituals which deal with sublime and 
infernal forces to bring about the changes they set forth by force of will. 
Magicians working in a more traditional modality seem to recognize that while 
there is a space for these complex rituals there is also room for smaller spells and 
charms. Not all magic is complex rituals, but it’s also not all folk charms, some 
magic is a blend of the two. 

In addition to those things people associate with the grimoires, many of 
them also have spells that seem to fit this space between complex workings and 
folk spells. The spells in the grimoires often involve simple actions and references 
to the spirits, though some involve more complex rituals as well. Texts which 
seem to be the working books of individual magicians, like the Folger 
Manuscript, the Munich Manuscript, and The Cambridge Book of Magic all have 
spells for particular purposes in addition to whatever general instructions they 
have on conjuring spirits. More popular grimoires that were assembled and 
circulated have them as well, such as The Secrets of Solomon and its later variant 
the Grimoirium Verum, the True Black Magic, and even The Key of Solomon. 
Popular ideas that the grimoires were not books of spells likely draw on the texts 
which were available through the Golden Dawn era and up until recently. 
Heptameron and the Arbatel — both readily available in English from the time of 
Robert Turner’s 17" century translations; and then the Mathers version of The 
Key of Solomon — which omits most “experiments” for particular purposes; and 
The Lemegeton became the exemplars of grimoire magic for ceremonial 
magicians until roughly the beginning of the 21“ century. If we considered these 
four texts then yes, grimoires would simply be spirit phone books with seals, 
instructions for tools, and conjurations to be used with those tools. They’d be a 
manual for building a supernatural radio receiver and a collection of frequencies 
to dial. But, as we now have countless more texts available we can see a fluid 
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sharing through the modes of learned magicians, cunning folk, and folk 
magicians. 

Some spellwork we find in the grimoires is pretty indistinguishable from 
what we’d find in folk magic traditions. The Abramelin for instance, which most 
people would not think of in conjunction with spells, actually has a whole section 
of spell work which reads pretty similar to religious folk magic traditions. Rather 
than conjuring spirits the magician engages in magical acts like preparing foods or 
burning fires or writing prayers in honey on dishes from which things will be 
eaten or drunk. Along with these acts the magicians says prayers calling upon 
names of god but not upon spirits. Here is an example. 


“To stop a plague in your town gather seven different woods from seven different 
places around the land before sunrise and bring it to the center of the town. Take a 
pure wax plaque and on it write “Adonai Zebaoth have mercy on us” then place 
the wax on the wood and sprinkle incense on it. Burn this all to ash and then leave 
it untouched until sunset. After the sun has set cast the ash in the directions from 
which the wood was gathered and say continuously: “Adonai, we have sinned and 
your hand is too heavy, but it is better to fall in the hand of Adonai because his 
grace is very powerful.” 


There are a few interesting things here. For one, like many spells drawing 
on the power of Biblical reference (see 2 Samuel 24:10), the words used do not 
specify the outcome but rather reference something which implies the state of 
things and its alleviation, or the divine power of God to act. There is no statement 
of intention or desire. The ritual is not operated by the Holy Guardian Angel or by 
the demons like the squares are. It’s presented before that and presumably does 
not require the angel to have been obtained. The act is still well suited to the 
Sacred Magic in that it avoids circles and conjurations and talismans and all the 
various things which Abraham maligns throughout his text, but it doesn’t operate 
in the same way. It operates similarly to a sort of sorcery we see pop up here and 
there in which some simple act and a Biblical reference together create the desired 
change. But are there spirits at work here? Maybe, maybe not, it could simply be a 
way to concentrate and administer the divine presence of mercy. But there are 
some possibilities. 

To start the name for God used is Adonai Zebaoth. There is debate for what 
Zebaoth or Sabaoth means. I generally render it as Tzevaot or “of hosts” which is 
one of the prevailing interpretations in Biblical studies. There is another possible 
etymology suggested in that field linking it to an Egyptian word meaning “of the 
throne” which is interpreted as a reference to majesty or being seated on a throne 
or on high. Some magicians suggest that it refers to a Chaldean name for God, 
referencing a God who rules the seven planets. This Chaldean assignment is a bit 
misleading, as it is a reference to the Chaldean Oracles, not to Assyrian or 
Akkadian religion. The Chaldean Oracles themselves are a late Roman text 


204 


collecting primarily Greek philosophical sources and are not in fact Chaldean at 
all. In the note explaining Sabaoth in the Chaldean Oracles it gives the Hebrew 
root as the Chaldee root and translates it appropriately as “of hosts” and then 
gives a second origin referencing another root meaning “the seven.” The actual 
passage in the Chaldean Oracles says: 


“The Chaldzans call the God Dionysos (or Bacchus), Iao in the Phoenician 
tongue (instead of the Intelligible Light), and he is also called Sabaoth, signifying 
that he is above the Seven poles, that is the Demiurgos” 


So when we’re looking at a grimoire and Zebaoth or Sabaoth is being referred to 
it’s not likely that they are saying “Adonai Dionysos” or “Elohim Dionysos.” It is 
likely that this fragment of the Chaldean Oracles was influenced by Judaic 
material by reference to Iao and the inclusion of Sabaoth to modify Iao, giving us 
essentially YHVH Tzevaot, a common name for God. What’s interesting for us is 
that it references God as the Creator (Demiurgos) and notes “that he is above the 
Seven poles,” which would describe God whose throne is beyond the seven lights, 
or seven candlesticks. 

Now I don’t think the author of Abramelin, or necessarily of most grimoire 
prayers, necessarily had the Chaldean Oracles in mind, but I think this hints a 
little at the general implication of Zebaoth. Sometimes God in his Zebaoth aspect 
is considered the God of Armies, the General about to lead his armies into battle. 
In Catholicism and in Orthodox Christianity God has Michael to do that though. 
Even in Judaism it isn’t God but one of his angels who leads the Hebrews through 
the desert as cloud and flame. Adonai Zebaoth is the Lord of the Host of Angels, 
he is the ruler of the powers that are sent forth to do. So in calling upon the Lord 
of Hosts specifically we are likely expecting that his hosts of angels or the spirits 
ruled by them will act. 

The wood is gathered from seven places around the land. In my mind this 
indicates the seven directions of the wind, which are essentially the seven 
directions which oversee the various powers of creation, or the planetary powers. 
Adonai Zebaoth is the God enthroned above those seven powers and so the land 
in disharmony is brought back to harmony by drawing in the powers of creation. 
To me this calls to mind some power of the seven directions, although the text 
does not specify them, and if it is calling on those powers it would seem to call 
upon the spirits who oversee those directions. 

Regarding the place of nature spirits in the grimoires, Jake Stratton-Kent 
has suggested that the process of gathering materials for tools puts us into contact 
with nature spirits who we should engage as we harvest our metals, muds, waxes, 
herbs and whatever else. Even the fire presents an opportunity to engage the 
spirits of the fire. This is an interpretation of work with the grimoires and 1s not 
expressly present in the texts, but there are points in contemporary literature, and 
some elements of instructions in grimoires which support this interpretation. If 
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this is the case, the wood, the wax, and the fire would have spiritual presences 
which act in the performance of this spell. 

So the spell here could possibly engage spirits, but it does not do so 
expressly. Maybe it’s a more Kabbalistic magic and the number seven, the 
dispersion through directions, the wax and the fire are symbols which trace some 
path of creation. Maybe it’s neither of these and perhaps it’s just describing what 
God wants in exchange for his mercy. We can’t say for sure but it’s definitely an 
example of a grimoire spell which does not follow a pattern of conjuring a spirit 
as part of the spell. If spirits act in this spell it falls more in line with natural 
magic, that said, it is reminiscent of other examples. The Greek Magical Papyri 
and the Sefer Ha Razim both give examples in which things are gathered from 
seven different places. 

The Sefer Ha Razim, or The Book of Secrets, (Morgan, 1983) suggests that 
one who wishes to damage an enemy in any way should on the seventh hour of 
the seventh day take water from seven springs and place it unmixed into seven 
individual unfired clay pots. This water should sit beneath the stars for seven 
nights. On the seventh night say the name of your enemy over a glass vial and 
pour water from each pot into the vial, then break the pots and scatter the shards 
to the four directions while saying: 


“HHGRYT who dwells in the east, SRWKYT who dwells in the north, WLPH 
who dwells in the west, KRDY who dwells in the south, accept from my hand at 
this time that which I throw to you, to affect N son of N, to break his bones, to 
crush all his limbs, and to shatter his conceited power, as these pottery vessels are 
broken. And may there be no recovery for him just as there is no repair for these 
vessels.” 


Once this is said he takes the vial and says over it the names of those four angels 
and their overseer TY GRH, then says: 


“T deliver to you angels of wrath and anger N son of N, that you will strangle him 
and destroy him and his appearance, make him bedridden, diminish his wealth, 
annul the intentions of his heart, blow away his thought and his knowledge and 
cause him to waste away continually until he approaches death.” 


Ok, so the tone is pretty different, and it’s for an opposite purpose. One still 
made me think of the other. We start off collecting seven natural things, at a 
specific time, from seven different places. Ultimately the things are combined, but 
here rather than combining wood into a fire to burn or melt wax engraved for our 
purpose, we combine water into a vial named for our target. Ultimately the wood 
and the water are both dispersed. In the case of the wood we use seven directions, 
in the case of the water four. 

What is significant here in exploring this type of simple action in the 
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context of spirit magic is the overt presence of spirits acting in this example. The 
first incantation calls upon four spirits to fulfill the intention of the magician. The 
angels are specified as connecting to the four directions into which the shards 
have been thrown and into which he speaks his command. The spirits are then 
called again with their leader to observe the target, now represented by the vial, 
and therefore linked to the pots which once held the water, the spirits are then 
given clearer instruction. 

The vial here is linked to the target of the spell, and through the vial’s 
contagion link the vessels are as well. The spirits are reminded of the magician’s 
ritual actions as an illustration of his command. The action here of destroying the 
vessels is instructive to the spirits. The magician also asks the spirits to accept the 
shards of the vessels. The ritual act is also intended to pay the spirits. The 
magician gives over the target to the spirits who represent the anger and wrath and 
destruction he desires. We have both a purely verbal offering of the intended 
person, and a physical offering of the pot shards. We don’t connect to seven 
directions but we’ve already established that in this spell the directions are 
significant because these spirits live there. The times of day and the number of 
springs may reference a sense of completion since this system is based on 
traveling through seven heavens. 

Again, the details are different but there are similar structural elements. 
Perhaps the later version still needed certain spirits but no longer had them 
explicitly present. In this case though we see how spirits might be present in 
something where they are not explicitly stated as so. By comparison, we also see 
where spirits can fit when explicitly present and how they could be worked back 
into the example where they are not so explicit. For example, if we wanted to 
work them back in with our Abramelin example we might add an oration prior to 
lighting the fire something like: 


“Barthan who dwells in the East, Harthan who dwells in the West, lammax who 
dwells in the south, Maymon who dwells in the North, Formione who dwells in 
the South East, Sarabocres who dwells in the South West, Abaa who dwells in the 
North West, Where are you and your ministers? May Adonai Zebaoth cause you 
to assemble. Bring forth his mercies from your abodes as I have brought these 
woods. Scatter illness as I scatter ash.” 


This may depart somewhat from the original, but it draws in a roughly 
contemporary source, in this case Liber Juratus, and it brings it closer to an 
earlier, and likely influential source, the Sefer HaRazim. For our purposes, it 
serves to engage spirits present in the world who may be able to connect to and 
assist the work you’re doing, and it links the physical action to the spirit action. 
Abramelin takes every opportunity to distinguish itself from nigromancy, or 
black magic, and the idea of using seals and signs and circles to call demons and 
make deals with them. Liber Juratus is in many ways a good match in the sense 
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that it also relies on the use of a spiritual retreat and seeks to dispel the idea that 
anything about it is outside the purview of good Catholicism. If we wanted to 
move away from that to a book that readily embraces the infernal we can look to a 
manual that survived in the records of the Inquisition, which was used by a witch 
in Venice. The Secrets of Solomon, which is now available in translation from 
Joseph Peterson, not only expressly explains the nature of infernal spirits and how 
to work with them, but it was used by a reputed witch and eventually became a 
source for the Grimorium Verum, which was considered a notable book of black 
magic by early Golden Dawn members. Before providing information on how to 
conduct the conjurations it provides thirteen spells. 

The spells of The Secret of Secrets more readily and obviously incorporate 
the spirits. For example in a spell to avoid feeling cold the magician begins with 
the seal of Frimodth, likely Frimost from the Verum, and fumigates it twice with 
myrrh prior to anointing it with water of alum which has been tempered with an 
egg white. Then using the magic wand he places the seal in the fire. The entirety 
of the spell involves engaging a physical representation of the spirit, its seal, and 
exposing it to what you want, warmth. An alternative method is applied when 
avoiding heat, in which the same seal is censed with frankincense and then toss on 
ice with the wand. So here the spirits are clearly engaged. In some they are named 
in incantations using magical words, but rarely are they called and specifically 
commanded. 

When looking at the spells of the Grimorium Verum, and likewise The 
Secrets of Solomon many magicians take it that the spells work because the 
magician has already established a working relationship with the spirits through 
the rituals and conjurations described in the text. This is the same idea present in 
Abramelin in that the spirits are bound in a relationship to the magician and his 
angel and have agreed to perform service by obeying the magical squares. So the 
magician gains access to use of the spirits in other simpler work because he 
already had agreements with them that they will appear and work on his behalf 
when their name and seal is applied. As you begin to work through conjuring 
spirits you can ask them by what methods you can utilize their names and seals to 
accomplish particular tasks without having to conjure them and make a formal 
request, or you can request to be given a familiar who will do such tasks for you. 

This does not seem to be the only way exorcists have worked with demons 
and angels to accomplish goals. When we consider The Key of Solomon the 
magician does not entreat the angels or the aerial spirits or whichever spirits he 
believes he should engage when working with the pentacles and request that they 
appear and obey when he applies the pentacle and their name. The spirit is called 
specifically to consecrate the pentacle as a tool to be applied, or the pentacle is 
presented in the conjuration as a sign to impel the spirit to do the work the 
magician requests. In both cases the magician is fully engaging in a conjuration. If 
we look in The True Black Magic, which preserves some of the spell work which 
Mathers omitted from his publication of The Key of Solomon the King, we will 
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find that the spellwork is often set up like a mini-conjuration. There are specific 
conjurations with specific names and words of power in the oration and by in 
large the structure looks like a smaller version of what would be done when 
calling a spirit in one of the more standard ceremonies. An interesting element is 
that these spells seem to assume that the operator may have variable elements. 
There is a significant amount of instruction which suggests essentially “if it says 
this do this, if not do it this standard way,” or “if you’re using this do this with it.” 
So it seems as if these spells could be fit into other contexts or adapted with other 
actions. They themselves may not be entirely complete. 

For example in the spell for love, it looks similar to other conjurations. The 
text notes observing the day and hour, it also says that you should prepare 
materials as it has described elsewhere, implying that you still utilize the methods 
given for consecrating ritual implements. The text provides a conjuration, loose 
instructions for making a wax or metal image for the purposes of the spell, and 
then provides another conjuration. It suggests that the desired person should then 
appear, but if they don’t, it gives options for what to do with the image, and 
further conjurations to use. It also states specifically to follow all the solemnities 
outlined in the other chapters. Given that, it’s fair to assume that the spell is done 
in the context of a regular ritual of conjuration, but some orations are replaced by 
those from the spell and special symbolic actions are added in. 

For another example in which such a context is implied, if we look at The 
Cambridge Book of Magic operations 19 through 22 are all for love. They provide 
some interesting insight. Operation 19 involves collecting a sunflower. Then the 
sunflower is collected the magician says to it three times: 


“T conjure you and exorcise you by the holy angels and archangels, by the 
prophets and apostles, and by the martyrs and by the confessors and by the virgins 
and by al names of Jesus Christ our Savior that you would have virtue from the 
supernal grace. I conjure you and exorcise you by St Mary, the mother of Our 
Lord Jesus Christ, you, plant, open with the sun and have virtue from the supernal 
grace that whichever woman is touched by you may assent at once to me.” 


Operation 21 is similar in nature but approaches a flowering vervain plant. The 
magician should go before sunrise under the crescent moon and touch the plant. 
While touching it he says an Our Father, a Hail Mary, and the Creed followed by 
this oration: 


“Tn the name of the father I find you, in the name of The Son I touch you, in the 
name of the Holy Spirit I collect you, that you may have the force of doing my 
will, so that you make whoever I shall touch burn with love for me, after I touch 
whom I like with this plant, and let him or her love me.” 


Both of these are similar in that they seem to blend natural magic with 
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conjuration. As Jake Stratton-Kent has suggested, and as we mentioned above, 
when collecting plants the magician working with grimoire spirits may engage the 
spirits of the plant as well. Here we have two examples of this from the work 
book of a working early modern magician. In these cases we probably would not 
want to work in the context of a larger ceremony or more formal conjuration. 

In the 20" item provided in the Cambridge Book we get a much simpler 
instruction. Simply write “Honey Baxuti Tetragrammaton” along with your name, 
and the name of the object of your affection on either an apple, bread, or cheese. 
That’s it. It has no other instructions, no conjuration, no oration. It reminds me of 
a folk spell in which you cut a piece from an apple, and insert paper with your 
name and the name of the one you wish to love you, then close it in the apple by 
reinserting the piece and bury the apple. Since this can also be done on bread or 
cheese I would assume someone eats it. It doesn’t say. The open ended nature of 
the instruction could even suggest that it might be something incorporated within 
a ceremony using other conjuration and ritual components from the text. 

A clearer example of looking for more, which supports the idea that True 
Black Magic is suggesting that the spells be done in the context of a Solomonic 
ritual, we can look at the 22™ item from The Cambridge Book. In this one the 
magician takes three hairs from his intended and then he encloses the hairs in an 
image he makes from virgin wax. He then writes his intended’s name on the chest 
of the image, on the front (face?) he writes “Sathan,” on the right arm, “Bellial,” 
on the left arm “Brith,” on the right foot “Belzebub” on the left foot “Astroth.” 
After writing these names on the image he uses this conjuration: 


“T conjure you Sathan, Belial, and Brith, Belzebub, and Astroth, by the Father and 
the Son and the Holy Spirit, by all angels and archangels, thrones and dominions, 
principalities and powers, and by all the names of God that are in Heaven and 
under Heaven. Again I exorcise you by all the visible and invisible names of God 
and by that name of God Tetragrammaton which Aaron carried written on his 
front, and by Alpha and Omega,that is, the beginning and the end, and by that 
miracle which The Lord did in the desert when he filled five thousand men with 
five loaves and two fishes. And again I exorcise and conjure you by the Lord who 
made heaven and earth, the sea and all that is in them, by the five wounds of Our 
Lord Jesus Christ, and by the five joys that blessed Mary had from her son, that 
you should make this woman [name] whose name is written on this image that she 
should not have the power of standing sitting drinking sleeping nor eating and that 
she should flow like wax in front of the fire thus let her heart be until she shall 
have fulfilled my will and come to me.” 


The image is then to be suspended by the neck under a gibbet of elder in front of a 
fire made of white thorn. When the woman comes to the magician he is to throw 
the image into Holy Water. 

So this is a lot more complete than our apple bread and cheese example. We 
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have a ritual action: making and inscribing the doll and then hanging it by fire. 
We write the names of the spirits on the doll to indicate what the spirits are acting 
on, we conjure the spirits and give instructions that reference back to our spell. 
The spirits conjured in this case are some of the chiefs and kings amongst the 
infernal spirits. It would look complete except that no preparation is given for the 
tools, because that is given elsewhere, and it seems unlikely that this magician 
would conjure five such demons without wearing proper attire in the setting of a 
circle. So this is a good example in which the standard ritual structures and 
implements are probably implied. 

Having discussed some options for exploring the spell-work, or 
experiments, of the grimoires hopefully you will have some insight now for 
determining what kinds of operations are just the operation on their own, what 
kind involve having already established a formal relationship with the spirit, and 
which ones operate in the context of a formal conjuration. The examples we will 
present of magic operating in this vein will be examples in which the demons are 
conjured in a semi-formal way. We will have a full ritual context based on the 
over all approach to magic we have presented. We won’t call upon ancestors, but 
we will call upon the Lord of the Universe or the Creator, we will call upon 
Hekate as both the intermediary and as the Queen, we will call upon our own 
Holy Guardian Angels, and upon Saint Michael and his sword as intermediaries. 
The Holy Guardian Angel will work in the manner of the Sacred Magic and will 
retrieve the demon, but the demon will still be conjured, or bound, by the divine 
name, the Holy Guardian Angel, and St. Michael to the task given. A ritual 
component will be provided which links to the spirit so the magician can engage 
the spirit with a symbolic element that itself is bound to the actions of the spirit, 
and the magician will make an initial offering of payment with agreement of 
further payment before licensing the spirit to depart. Magicians who prefer a more 
traditional grimoire method could use the method of their preferred grimoire and 
work in the ritual actions during the phase in which the spirit would normally be 
questioned and given instructions. 

Our examples will be calling upon Dantalion for a lover, calling upon Bune 
for money, and calling upon Astaroth or eliminating an enemy. 
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Love Spell 


Light a candle, hold it in your left hand while asperging the quarters with your 
right. Then make a cross with the candle in each quarter. 


(While asperging) First then the priest of fire must sprinkle the lustral water of 
the loud resounding sea. 


(While crossing) Then when all the phantoms have vanished you will see that 
holy and formless fire that darts and flashes in the hidden depths of the 
universe. 


Replace the water and candle outside of the working space. 
Return to the altar. 
Light the first candle 


Holy art Thou O Lord of the Universe, 

Holy art Thou Whom Nature Hath Not Formed 
Holy art Thou Vast and Mighty One 

Lord of Light and of Darkness 


Light the second candle 


Hekate Aglaos, You are the Shining Holy Light 
Hekate Enodia, You are the Way Which is Traveled 
Hekate Basileia, You are the Meeting of the Way 
Hekate Soteria, You are the Crown of Seven Rays 


Light the third candle 


Holy Angel set to teach and guide me from before my birth, be with me, 
enlighten my vision, bring clarity to my hearing, banish all phantasms, and aid 
me in proceeding with understanding. 


Light the fourth candle 
St. Michael the Archangel, 
defend us in battle. 


Be our defense against the wickedness and snares of the Devil. 
O Prince of the heavenly hosts, 


oa 


by the power of God, 
command those spirits who we call to this place. 


Face each direction while addressing it. 


Oh you most powerful king Paymon, who reigns and dominates most powerfully 
in all the western realms, Oh you, Egyn, most strong king of the empire which 
extends to the cold lands, Oh you, Amaymon who rules in the south, Oh you, 
Oriens, most noble king who rules in the east, whose reign and empire had its 
beginning with the ages, and must last until the end of the ages. I call upon you 
and beseech you, through Him who said “et factum est”, who by his word alone 
created all things, and whom all creatures obey. By the seat of his majesty, his 
will, and his name, by the one who existed before the ages, and who created 
them, one who is described with four words: Jod He Vau He, and by all 
enchantments and virtues thereof, as well as by the signs, and names of the 
Creator, that you...through the most holy name Adonai, whose virtue had no 
beginning nor will it have an end. 


Face east. 


Sword of St. Michael the Archangel, whose shining light holds at bay all 
darkness when it casts forth the rays of the Sun. Stand at the ready to bring 
forth those who are called and to make pleasant all unruly spirits. 


Holy Angel whose command calls forth the Princes of the inferno, go forth and 
bring unto me the spirit Dantalion. That by the name Adonai, the Lord of 
Hosts, Dantalion shall appear rightly and in pleasant form in this crystal and 
perform all that which is asked, bringing no harm to me or to those in my care, 
for he shall be brought forth by you, mighty Angel, (Name of HGA), and by St. 
Michael the Archangel, and by the name Adonai he shall not delay. By the 
name Adonai he shall appear in this crystal presently, in pleasing form, and 
speak clearly and fulfill my demands. For the name Adonai commands his 
presence and his faithful service, so by the hand of the Angel (name) and by the 
Sword of St. Michael, Dantalion shall appear in this crystal in this very 
moment. 


Explain what you desire and what you will offer in return for the desire being 
fulfilled. Dantalion will set thoughts into the minds of others as if they are the 
thoughts of those to whom they are given, and he will stir love and desire. 


Carve the name of the one you desire length wise on the candle. Carve your 
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initials around the name. On the remaining side of the candle etch the seal of 
Dantalion. Beneath the candle write on a piece of paper the name of the one you 
desire seven times, rotate it 90 degrees and write your name over it seven times. 
Encircle this by writing your intention without lifting your pen. On the other side 
of the paper draw the seal of Dantalion and the glyph of Venus around it four 
times. In each glyph place your initials and the initials of the object of your desire. 
Record beneath this what you have agreed to give the spirit if your desire is met. 
Place the paper beneath the candle with the names and petition face up. Light the 
candle and repeat your desire and your promised payment. 


May this wax be the mark of our agreement, may this fire stir the fire in the 
heart of (person you desire) 


Sword of St. Michael the Archangel, whose shining light holds at bay all 
darkness when it casts forth the rays of the Sun. Stand at the ready that this 


task’s completion is ensured. 


In good faith I give (state what you offer as down payment) with (state the 
agreed offering) to be given once (state the intention) is complete. 


Make the down payment offering. 
In the name of Adonai go forth Dantalion and work swiftly to this end. Go in 


friendship and peace and be ready to come again in peace quickly when called. 
St. Michael go forth with the spirit and see that all is made well. 
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Money Spell 


Light a candle, hold it in your left hand while asperging the quarters with your 
right. Then make a cross with the candle in each quarter. 


(While asperging) First then the priest of fire must sprinkle the lustral water of 
the loud resounding sea. 


(While crossing) Then when all the phantoms have vanished you will see that 
holy and formless fire that darts and flashes in the hidden depths of the 
universe. 


Replace the water and candle outside of the working space. 
Return to the altar. 
Light the first candle 


Holy art Thou O Lord of the Universe, 

Holy art Thou Whom Nature Hath Not Formed 
Holy art Thou Vast and Mighty One 

Lord of Light and of Darkness 


Light the second candle 


Hekate Aglaos, You are the Shining Holy Light 
Hekate Enodia, You are the Way Which is Traveled 
Hekate Basileia, You are the Meeting of the Way 
Hekate Soteria, You are the Crown of Seven Rays 


Light the third candle 


Holy Angel set to teach and guide me from before my birth, be with me, 
enlighten my vision, bring clarity to my hearing, banish all phantasms, and aid 
me in proceeding with understanding. 


Light the fourth candle 
St. Michael the Archangel, 
defend us in battle. 


Be our defense against the wickedness and snares of the Devil. 
O Prince of the heavenly hosts, 
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by the power of God, 
command those spirits who we call to this place. 


Face each direction while addressing it. 


Oh you most powerful king Paymon, who reigns and dominates most powerfully 
in all the western realms, Oh you, Egyn, most strong king of the empire which 
extends to the cold lands, Oh you, Amaymon who rules in the south, Oh you, 
Oriens, most noble king who rules in the east, whose reign and empire had its 
beginning with the ages, and must last until the end of the ages. I call upon you 
and beseech you, through Him who said “et factum est”, who by his word alone 
created all things, and whom all creatures obey. By the seat of his majesty, his 
will, and his name, by the one who existed before the ages, and who created 
them, one who is described with four words: Jod He Vau He, and by all 
enchantments and virtues thereof, as well as by the signs, and names of the 
Creator, that you...through the most holy name Adonai, whose virtue had no 
beginning nor will it have an end. 


Face east. 


Sword of St. Michael the Archangel, whose shining light holds at bay all 
darkness when it casts forth the rays of the Sun. Stand at the ready to bring 
forth those who are called and to make pleasant all unruly spirits. 


Holy Angel whose command calls forth the Princes of the inferno, go forth and 
bring unto me the spirit Bune. That by the name Adonai, the Lord of Hosts, 
Bune shall appear rightly and in pleasant form in this crystal and perform all 
that which is asked, bringing no harm to me or to those in my care, for he shall 
be brought forth by you, mighty Angel, (Name of HGA), and by St. Michael the 
Archangel, and by the name Adonai he shall not delay. By the name Adonai he 
Shall appear in this crystal presently, in pleasing form, and speak clearly and 
fulfill my demands. For the name Adonai commands his presence and his 
faithful service, so by the hand of the Angel (name) and by the Sword of St. 
Michael, Bune shall appear in this crystal in this very moment. 


Explain what you desire and what you will offer in return for the desire being 
fulfilled. 


Make paper disks in the shape of coins. On one side draw the seal of Bune and on 
the other a dollar sign. Place these coins with a fixed load stone, cedar, and 
saffron in a blue satchel. Draw Bune’s name on a candle. Light the candle and 
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repeat your desire and your promised payment. Drip some of the wax in the bag 
and then close it. 


May this wax be the mark of our agreement, may wealth be drawn too me like 
iron to this magnet. 


Sword of St. Michael the Archangel, whose shining light holds at bay all 
darkness when it casts forth the rays of the Sun. Stand at the ready that this 


task’s completion is ensured. 


In good faith I give (state what you offer as down payment) with (state the 
agreed offering) to be given once (state the intention) is complete. 


Make the down payment offering. 
In the name of Adonai go forth Bune and work swiftly to this end. Go in 


friendship and peace and be ready to come again in peace quickly when called. 
St. Michael go forth with the spirit and see that all is made well. 


Zi. 


Elimination Spell 


Light a candle, hold it in your left hand while asperging the quarters with your 
right. Then make a cross with the candle in each quarter. 


(While asperging) First then the priest of fire must sprinkle the lustral water of 
the loud resounding sea. 


(While crossing) Then when all the phantoms have vanished you will see that 
holy and formless fire that darts and flashes in the hidden depths of the 
universe. 


Replace the water and candle outside of the working space. 
Return to the altar. 
Light the first candle 


Holy art Thou O Lord of the Universe, 

Holy art Thou Whom Nature Hath Not Formed 
Holy art Thou Vast and Mighty One 

Lord of Light and of Darkness 


Light the second candle 


Hekate Aglaos, You are the Shining Holy Light 
Hekate Enodia, You are the Way Which is Traveled 
Hekate Basileia, You are the Meeting of the Way 
Hekate Soteria, You are the Crown of Seven Rays 


Light the third candle 


Holy Angel set to teach and guide me from before my birth, be with me, 
enlighten my vision, bring clarity to my hearing, banish all phantasms, and aid 
me in proceeding with understanding. 


Light the fourth candle 
St. Michael the Archangel, 
defend us in battle. 


Be our defense against the wickedness and snares of the Devil. 
O Prince of the heavenly hosts, 
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by the power of God, 
command those spirits who we call to this place. 


Face each direction while addressing it. 


Oh you most powerful king Paymon, who reigns and dominates most powerfully 
in all the western realms, Oh you, Egyn, most strong king of the empire which 
extends to the cold lands, Oh you, Amaymon who rules in the south, Oh you, 
Oriens, most noble king who rules in the east, whose reign and empire had its 
beginning with the ages, and must last until the end of the ages. I call upon you 
and beseech you, through Him who said “et factum est”, who by his word alone 
created all things, and whom all creatures obey. By the seat of his majesty, his 
will, and his name, by the one who existed before the ages, and who created 
them, one who is described with four words: Jod He Vau He, and by all 
enchantments and virtues thereof, as well as by the signs, and names of the 
Creator, that you...through the most holy name Adonai, whose virtue had no 
beginning nor will it have an end. 


Face east. 


Sword of St. Michael the Archangel, whose shining light holds at bay all 
darkness when it casts forth the rays of the Sun. Stand at the ready to bring 
forth those who are called and to make pleasant all unruly spirits. 


Holy Angel whose command calls forth the Princes of the inferno, go forth and 
bring unto me the spirit Astaroth. That by the name Adonai, the Lord of Hosts, 
Astaroth shall appear rightly and in pleasant form in this crystal and perform 
all that which is asked, bringing no harm to me or to those in my care, for he 
shall be brought forth by you, mighty Angel, (Name of HGA), and by St. 
Michael the Archangel, and by the name Adonai he shall not delay. By the 
name Adonai he shall appear in this crystal presently, in pleasing form, and 
speak clearly and fulfill my demands. For the name Adonai commands his 
presence and his faithful service, so by the hand of the Angel (name) and by the 
Sword of St. Michael, Astaroth shall appear in this crystal in this very moment. 


Explain what you desire and what you will offer in return for the desire being 
fulfilled. 


Take a candle and carve into it the name of Astaroth on one side and of that which 
you want eliminated on the other. Draw on a disk the seal of Astaroth and a 
diminishing seal made from the name of your target (write their name repeatedly 
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removing one letter each time). Place the candle between the name and the seal. 
Around this draw seven stars made from seven arrayed lines. Encircle this with a 
powder made of graveyard dirt, sulfur, cayenne pepper, black pepper and 
asafetida. Place a smaller candle on each of the stars anointed with rose oil. 


May this wax be the mark of our agreement, may these stars be a gift for your 
power, as you bring tempests, bring a tempest of chaos to (N), as you tear down 
walls, and cities and majesties, tear down (N). 


Sword of St. Michael the Archangel, whose shining light holds at bay all 
darkness when it casts forth the rays of the Sun. Stand at the ready that this 


task’s completion is ensured. 


In good faith I give (state what you offer as down payment) with (state the 
agreed offering) to be given once (state the intention) is complete. 


Make the down payment offering. 
In the name of Adonai go forth Astaroth and work swiftly to this end. Go in 


friendship and peace and be ready to come again in peace quickly when called. 
St. Michael go forth with the spirit and see that all is made well. 
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Second Appendix 
The Pentacles of Solomon 


In the previous appendix we made reference to the pentacles of the Key of 
Solomon and the idea of using them as talismans and as seals for magical work. 
The pentacles themselves often have particular powers, for example the first 
pentacle given under the planet generally subdues the spirits of that planet. The 
fourth pentacle of Jupiter aids the bearer in acquiring riches and honors, while the 
fourth pentacle of Mars brings virtue, power and victory to one engaged in war, 
whereas the third pentacle of the Moon keeps one safe, particularly from attacks 
in the night, while on a journey. 

Many of the pentacles are like those examples given above which seem to 
be most appropriately used as talismans which would be carried by the magician, 
or some other owner of the talisman, in order to create some force or affect in 
their life. Not all the pentacles have powers which seem most readily lent to such 
purposes. Several pentacles aid the magician in interacting with the spirits. In 
many of the grimoires the magician is instructed to wear a pentacle, which is 
generally presumed to be a pentacle of the seal or sign of the spirit in question, 
but in unspecified cases could easily be one which impacts the interaction 
between the magician and the spirits such as the ones given in the Key of 
Solomon. The Heptameron instructs the magician to reveal the pentacles and the 
magician makes reference to the pentacles of Solomon in such a way that could 
suggest more than one pentacle is present. 

Regarding such pentacles the Key of Solomon says: “The medals or 
pentacles, which we make for the purpose of striking terror into the spirits and 
reducing them to obedience, have besides this wonderful and excellent virtue. If 
thou invokest the spirits by virtue of these pentacles, they will obey thee without 
repugnance, and having considered them they will be struck with astonishment, 
and will fear them, and thou shalt see them so surprised by fear and terror, that 
none of them will be sufficiently bold to wish to oppose thy will.’ Whether our 
intention is to strike fear into the spirits or not, it is clearly established that while 
many pentacles are intended as talismans to bring effects into our lives, several 
are intended to be used in interacting with the spirits. 

There are additionally several pentacles which seem as if they have powers 
intended to be applied in a specific circumstance for a particular manifestation in 
the moment rather than as an ongoing effect. For instance the difference in a 
pentacle which repels and prevents illness, something which a person might carry 
generally, versus a pentacle which when applied heals illness, and as such would 
be used in a particular instance. The Key of Solomon also provides a handful of 
these. For example, the fourth pentacle of Saturn can be applied to bring ruin 
destruction and death; the second pentacle of Mar dispels disease when applied to 
the afflicted part of the body. The seventh pentacle of Mars even describes 
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drawing it in the circle in the hour of Mars to produce its effect, causing hail and 
tempests. 

So generally, we have three sorts of pentacles in the Key of Solomon: those 
which are made to create an on-going effect for the one who possesses it, such as 
gaining honors or riches; those which aid in conjuration; and those which can be 
applied for a particular purpose, such as healing a sick person or escaping a 
prison, and those which subdue spirits. Is there a difference in how the pentacles 
should be made based upon how they are to be used? The Key of Solomon 
doesn’t really get specific in any consistent way. In fact, it has multiple 
explanations for how the pentacles are prepared and sometimes they don’t entirely 
fit together. 

There is not much information given as to how they work or how they are 
to be applied. It would seem that most are intended to work based on how they 
impact spirits either those named on the pentacle or those to whom the pentacle is 
shown. There are also elements in the Key of Solomon which hint at the 
astrological magic which likely influenced this portion of the Key. Considering 
these components we have two overarching ways to understand the operation and 
therefore the creation and use of the pentacles: one based on spirits and one based 
on occult force. 

If the pentacles operate chiefly by means of spirits we can assume two 
possible elements of their consecration. The pentacles are thoroughly censed and 
are constructed under particular conditions using virgin materials, or materials 
which have not otherwise been used. They are prayed over with a litany of psalms 
in a circle of divine names and consecrated by means of spirits. It may be a matter 
of the material being made sacred and the signs, names and versicles being made 
present on sacred material impresses upon those spirits around the magician to 
serve the intention of the talisman. I am not particularly of the mind that this is 
their primary mode of working, but it is a possible one. An alternative view based 
on spirits is that the pentacles work similarly to the Abramelin squares. When the 
pentacle is made and consecrated the spirits, particularly those named on the 
pentacle or those conjured in their consecration, could be bound to perform the 
work of the pentacle. This is a very probable explanation but not one I would 
view as the primary one so much as a possible one which likely couples together 
with other factors. 

If we consider that talismans are historically reservoirs of occult force this 
colors some of how we might view the pentacle. In the astrological magic 
attributed to the Sabeans and through them to the Arabian and Persian magicians 
a talisman held a particular divine or spiritual presence which was linked to the 
conditions of the stars and planets. The talisman was made with a particular image 
at a particular time, in materials that could harness the occult forces of the 
heavens and hold onto them. This form of magic was sometimes viewed as a 
purer and more scholastic form of magic, one which fell within the bounds of 
natural magic because it involved prayers, and incense, and utilizing the election 
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of a naturally occurring moment to imbue an object with the force of that 
moment. The astrological movements were part of God’s plan and so harnessing 
and using them was no different than harnessing and using a plant for its natural 
virtues. In fact the idea of a talisman in such a context is not far off from the 
Doctrine of Signatures. 

The pentacles are clearly used as talismans in many cases. The Key of 
Solomon also gives specific instructions for times in which to make them which 
seems to be a kind of streamlined method of astrological election. Earlier sources 
may have given more specific instructions, whereas the Key of Solomon attempts 
to provide one set of timing instructions for all talismans. Certain pentacles have 
additional instructions and descriptions which provide examples where other 
ideas of timing, often still astrological, might impact the talisman’s construction. 
As incomplete as they are, the timing instructions in the Key of Solomon 
demonstrate that the pentacles have some link to the ideas and practices of 
astrological magic. 

Now some interpretations of magical rings and living statues — methods 
tied heavily to astrological magic; suggest that the astrological election allows for 
a daimon or spirit of the appropriate nature to descend and inhabit the object. This 
differs from the idea that the talisman collects the starlight itself and radiates that 
influence. This variant on astrological talismans does however provide us room to 
connect some elements and forms of consecration which draw on or are described 
in the Key of Solomon. The Key gives instructions for timing the creations of the 
pentacles, which suggests that certain astrological forces are best for their 
creation. The pentacles are presented in a context in which they will be used with 
the conjuration of spirits. If the pentacles are commanding largely aerial and 
terrestrial spirits based on planetary influences and rulerships it would be 
reasonable for the magician to elect a time to create a particular astrological 
influence and then perform the conjurations to have the pentacle consecrated as a 
talisman in which a spirit under the ruling angel of that planet is set to reside so 
that it might organize and motivate the aerial and terrestrial spirits around the 
magician to act in accordance with the talisman. 

This takes us nearer to how I like to think of them working. To understand 
how I view talismans, we must start with the idea that all objects have three 
components, Being, Essence, and Substance. These can be equated to the 
alchemical concepts of Mercury, Sulfur, and Salt respectively. Spirits generally 
have Being and Essence. Being is simply the quality of existing, it is the spiritual 
first matter or principle that allows for the collection of noumenal qualities. Being 
is the piece or movement within the overall concourse of Truth which is an 
individual expression of something existing. Upon Being aggregates Essence, or 
from Being springs Essence. Essence is the series of qualities fundamental to a 
thing in and of itself. Essence is the objective noumenal form of a thing 
irrespective of observation, it is the objective truth of its qualities and character. 
Substance grows from Essence, it is the physical nature of a thing shaped and 
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inspired by its Essential character and dictated by its condition of Being. 

An object may be mutable. An appropriate physical influence can change 
the shape or condition of a substance. Similarly, a powerful enough essential 
presence can affect or replace the essential quality of a thing. Generally, the 
physical nature of a thing having conditions compatible with the intended essence 
will be easier to use as a receptacle for the intended essential qualities. Thus, an 
explanation for talismans is that the material substance is conditioned for the 
essential quality of the magical force applied to the talisman by virtue of the 
symbols, the censing, and other purifications and consecrations, possibly even by 
the material it is made of. Once the material is prepared the spirit is called upon to 
make contact with the object on an essential level. The essence of the spirit being 
more powerful than the essence of the object converts the nature of the talisman 
so that it is essentially like the spirit. This is essentially the doctrine behind 
transubstantiation, but it is a much older idea than the Catholic Church. If we 
compare the ritual process of consecrating the Eucharist to the process of 
consecrating a talisman we will find overlaps. 

So, if we consider the astrological concept of a talisman relative to the 
conjuration methods of the grimoires this concept of transubstantiation via 
spiritual contact begins to make sense. When we add in the astrological 
components of timing in constructing talismans it further suggests the idea of an 
essential change being prepared. If we wish to consider the idea that some 
familiar or subservient spirit from the legion commanded by the spirit conjured to 
consecrate the talisman is assigned to reside within it the idea that the essence of 
the talisman is converted to a nature to match the spirit explains how the talisman 
becomes a suitable home for the spirit. Whether we expect a spirit to reside in the 
talisman or not the presence of the power of the spirit ruling the sphere within the 
talisman would allow it to subdue and command other spirits related to the sphere. 
The angel imparting its nature to the talisman could do so with the instruction to 
that piece of its nature to act in the manner defined for that particular pentacle. In 
this way the consecration would mirror on some level the Abramelin concept of 
the spirit pledging to perform the task associated with the square. Essentially this 
view combines pieces of all those we referenced previously. 

While the Key of Solomon and other grimoires do not explain a particular 
way by which the pentacles work when used to make talismans, the Key of 
Solomon provides instructions for the materials and other elements used in 
making them. These are not essentially different from what anyone familiar with 
the Kabbalah would expect. 


Gold or Vellow 
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Venus Copper Green 


Alloys Mixed Colors 


When constructing the pentacles they can be made of metal and engraved 
with the appropriate symbols. Alternatively, pentacles made of virgin, or 
otherwise unused parchment or paper are effective and traditional as well. In 
those cases, the appropriate colors should be used or perhaps the appropriate inks 
as described in the instructions for the individual pentacle. Metal and parchment 
are the materials given in the Key of Solomon, but clay, wood, and tile can be 
used as well, really most materials, but again, the more a material matches to the 
essence the more powerful the effect. 

We will present several examples of talisman consecration, laid out so you 
can easily open to each example and use it directly from the book should you so 
choose. If you wish to consecrate a different talisman from the same planet the 
only changes you would need to make are to construct the talisman with the 
pentacle you have chosen and swap out the versicle for the one appropriate to 
your talisman. Our method is not the method provided in the Key, although that 
method is reasonable to use. The method we’re going to provide incorporates 
elements of renaissance Neo-Platonic magic to build the essential nature. To aid 
in calling upon and applying the force of the spirit needed to consecrate the 
talisman we call upon various spirits in addition to the angel acknowledging the 
broad spectrum of the spirit world, as has been the aim of the magic described in 
this text. Ultimately these consecrations serve to provide an alternate method for 
conjuration combining Greek spirit work with grimoire methods. 
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Consecration of the Fifth Pentacle of Luna 





Sa AEE UM 


“Tt serveth to have answers in sleep. Its Angel Iachadiel serveth unto destruction 
and loss, as well as unto the destruction of enemies. Thou mayest also call upon 
him by Abdon and Dalé against all Phantoms of the night, and to summon the 
souls of the departed from Hades.” (The Key of Solomon the King, Mathers) 


The temple space is set with music appropriate to the planet. Gum Agar is 
burning. The altar is set to the South and is covered in a silver cloth. On the cloth 
is a large wooden disk on which is painted a nonagram within which is painted 
the planetary kamea. There is a piece of carnelian on the wooden disk. There are 
nine silver candles on the altar. There is a bowl of water, a wand, next to the altar 
is a sword, there are three incense burners, one upon which Gum Agar is burning 
and the other two will have incense added later. There is an unlit candle for the 
ancestors. There may be a statue or image of Selene or Diana or Gabriel upon the 
altar but this is not necessary. 


Before entering the magician should bathe, or he should wash his hands, feet, 
face, under arms and genitals in spring water and hyssop oil. He should anoint 
himself with Abramelin oil. He should then put on his robe, his lamen, and if he 
has one his magical ring. 


As he washes himself he should say “Sprinkle me with hyssop Oh Lord, and I 
Shall be clean, wash me and I shall be whiter than snow.” 


As he puts on the lamen he should pray: 
“Ancor, Amacor, Amides, Theodonias, Anitor, by the merits of your Angel, O 
Lord, I will put on the Garments of Salvation, that this which I desire I may 


bring to effect: through you most holy Lord, whose kingdom endures for ever 
and ever. Amen.” 
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As he puts on the ring and anoints himself with oil, he should make an earnest and 
personal prayer to his Holy Guardian Angel to be with him and assist him with 
the spirits he is about to call upon. 


At this point he may enter the temple, which should already be set. 
He takes the sword and moving from the east clockwise he traces the circle. 


In the east around the circle he traces these names, saying them as he does so: 
Gabriel+ Madiel+ Deamiel+ and Janak+ 


In the south around the circle he traces these names, saying them as he does so: 
Curaniel+ Dabriel+ Darquiel+ Hanun+ and Vetuel+ 


In the west around the circle he traces these names, saying them as he does so: 
Sachiel+ Zaniel+ Habiel+ Bachanae and Corobael+ 


In the north around the circle he traces these names, saying them as he does so: 
Mael+ Uvael+ Valnum+ Baliel+ Balay+ and Humastraw+ 


He then replaces the sword. 


He picks up the bowl of water and breathes upon it, then into the bowl he says: Be 
present in this water, Styx, first who went before the gods and received great 
honors, power who binds the gods and upon whom the gods swear, bind this 
space as you bind the division between the living and the dead. 


Sprinkle the water in the four quarters beginning with the South and moving 
clockwise. In the first quarter says, “Enodia” in the second quarter “Brimo” in 
the third “Tartarouchos” in the fourth “Daimodamia” and returning to the first 
quarter “Hekate” 


Facing the South he prays this prayer: 


“ Enodian Hekate, Trivia, Brimo, Aidonaia, Tartarouchos, Lyko, Kleidouchos, 
Episkopos, Hear me and open the ways of the crossroads, Lady of baying 
hounds, lady of flaming torches, lady who commands shades, appear encircled 
by spears, with the hounds of hell, entwined by serpents and unlock for me all 
spirits with whom I wish to speak, and aid me with those upon whom I wish to 
conjure. ” 


He then replaces the bowl of water. 
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He touches the candle for the ancestors and says: “ With this light I call upon 
the presence of my ancestors, that they might aid in this work. ” 


He circumambulates the space beginning in the South saying: “ J adjure you by 
my appeal to the throne of the Lord, By the Holy and Mighty God who is our 
Aid Against Death, He who is the Beginning and the End through his three 
secret names AGLA, ON, YHVH, by which you will fulfill today those things 
which I desire. ” 


If there is an image of the god or angel, the magician anoints it with a small 
amount of oil and prays: 


“HEAR, Goddess queen, diffusing silver light, 
Bull-horned and wandering through the gloom of Night. 
With stars surrounded, and with circuit wide 

Night's torch extending, through the heavens you ride: 
Female and Male with borrowed rays you shine, 

And now full orbed, now tending to decline. 

Mother of ages, fruit-producing Moon, 

Whose amber orb makes Night's reflected noon: 

Lover of horses, splendid, queen of Night, 

All-seeing power bedecked with starry light. 

Lover of vigilance, the foe of strife, 

In peace rejoicing, and a prudent life: 

Fair lamp of Night, its ornament and friend, 

Who gives to Nature's works their destined end. 

Queen of the stars, all-wife Artemis hail! 

Decked with a graceful robe and shining veil; 

Come, blessed Goddess, prudent, starry, bright, 

Come moonlit lamp with chaste and splendid light, 
Shine on these sacred rites with prosperous rays, 

And pleased accept thy suppliant's mystic praise.” 


Facing South he lights the incense for the king and says: “Oh great and potent 
spirit Amaymon, King of the South, who rules the Southern region of the world, 
T adjure you, I call upon you, and most powerfully and earnestly I urge you by, 
in, and through the virtue power and might of these efficacious and binding 
names, YHVH+, EHIH+, Adonait+, AGLA+, El+, Tzevaot+, Elohim+, that you 
will aid in this work, opening the ways of the South that this spiritual power 
may be made manifest strongly in the world” 


Facing South he lights the incense for the angel and says: “I conjure and confirm 
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upon you, strong and good angels, in the name Adonai, Adonai, Adonai, 
Adonai, Eheieh, Eheieh, Eheieh; Kadosh, Kadosh, Kadosh, Yehoiakim, 
Yehoiakim, Yah, Yah, strong Yah, who appeared in mount Sinai with the 
glorification of king Adonai, Shaddai, Tzavot, Anathay, Yah, Yah, Yah, 
Maranata, Abimelek, Jeia, who created the sea, and all lakes and waters, in the 
second day, which are above the heavens and in the earth, and scaled the sea in 
his high name, and gave it its bounds beyond which it cannot pass; and by the 
names of the angels who rule in the first legion, and who serve Orphaniel, a 
great, precious, and honorable angel, and by the name of his star which is 
Luna, and by all the names aforesaid, I conjure thee, Gabriel, who art chief 
ruler of Monday, the second day, that for me you shall labor and fulfill!” 


The magician upon the arrival of the angel must communicate his intention. At 
this time he may ask the angel questions or elaborate upon specifics of his goal. 
Ultimately he should request that the angel consecrate his talisman. As he 
describes this instruction to the angel he should touch the talisman with the wand. 
When he is done describing his intention he should remove the wand and explain 
what offerings he will make in exchange for the assistance of the spirits, if the 
offering is such that it may be made in the ritual it may be offered at this point. 


When he is finished he should read: “Let God arise, and let His enemies be 
scattered; let them also who hate Him flee before Him.” 


While reading the psalm the magician should hold the talisman within the smoke 
of the planetary incense. He should then pass it over the silver candles. Then he 
should place it upon the kamea and on top of the talisman he should place the 
carnelian. When he has placed the stone he should touch the wand to it and hold it 
for a moment in silence after he has finished the psalm and then he should repeat 
his instruction for the angel. 


Once this is done he should put down the wand and say: “All those who have 


come in peace, now go in peace and friendship and be ready to come again 
when called upon.” 


He extinguishes the ancestor candle. 
The magician then goes to the north with the sword and taps the place where he 


traced the names and says them again: Mael+ Uvael+ Valnum+ Baliel+ Balay+ 
and Humastraw+ 


He then goes to the west with the sword and taps the place where he traced the 
names and says them again: Sachiel+ Zaniel+ Habiel+ Bachanae and Corobael+ 
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He then goes to the south with the sword and taps the place where he traced the 
names and says them again: Curaniel+ Dabriel+ Darquiel+ Hanun+ and 
Vetuel+ 


He then goes to the east with the sword and taps the place where he traced the 
names and says them again: Gabriel+ Madiel+ Deamiel+ and Janak+ 


He replaces the sword and returns to the altar and says “May the roads be closed, 
but may the light of The Moon continue to shine upon this altar” 


He leaves the temple leaving the silver candles and incense burning with the 


talisman upon the kamea and disk beneath the stone. Once the candles have 
burned down he may retrieve the talisman. 
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Consecration of the Fifth Pentacle of Mercury 





“This commandeth the Spirits of Mercury, and serveth to open doors in whatever 
way they may be closed, and nothing it may encounter can resist it.” (Key of 
Solomon the King, Mathers) 


The temple space is set with music appropriate to the planet. Gum Arabic is 
burning. The altar is set to the North and is covered in an orange cloth. On the 
cloth is a large wooden disk on which 1s painted a octagram within which is 
painted the planetary kamea. There is a piece of topaz on the wooden disk. There 
are eight orange candles on the altar. There is a bowl of water, a wand, next to the 
altar 1s a sword, there are three incense burners, one upon which Gum Arabic is 
burning and the other two will have incense added later. There is an unlit candle 
for the ancestors. There may be a statue or image of Hermes or Mercury upon the 
altar but this is not necessary. 


Before entering the magician should bathe, or he should wash his hands, feet, 
face, under arms and genitals in spring water and hyssop oil. He should anoint 
himself with Abramelin oil. He should then put on his robe, his lamen, and if he 
has one his magical ring. 


As he washes himself he should say “Sprinkle me with hyssop Oh Lord, and I 
Shall be clean, wash me and I shall be whiter than snow.” 


As he puts on the lamen he should pray: 
“Ancor, Amacor, Amides, Theodonias, Anitor, by the merits of your Angel, O 


Lord, I will put on the Garments of Salvation, that this which I desire I may 
bring to effect: through you most holy Lord, whose kingdom endures for ever 
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and ever. Amen.” 


As he puts on the ring and anoints himself with oil, he should make an earnest and 
personal prayer to his Holy Guardian Angel to be with him and assist him with 
the spirits he is about to call upon. 


At this point he may enter the temple, which should already be set. 
He takes the sword and moving from the east clockwise he traces the circle. 


In the east around the circle he traces these names, saying them as he does so: 
Mathlait+ Tarmiel+ and Baraborat+ 


In the south around the circle he traces these names, saying them as he does so: 
Milliel+ Nelapat Calvel+ Vel+ and Laquel+ 


In the west around the circle he traces these names, saying them as he does so: 
Yeruscue+ and Metatron+ 


In the north around the circle he traces these names, saying them as he does so: 
Thiel+ Rael+ Jarihael+ Venahel+ Velel+ Abuiori+ and Ucirmiel+ 


He then replaces the sword. 


He picks up the bowl of water and breathes upon it, then into the bowl he says: Be 
present in this water, Styx, first who went before the gods and received great 
honors, power who binds the gods and upon whom the gods swear, bind this 
space as you bind the division between the living and the dead. 


Sprinkle the water in the four quarters beginning with the North and moving 
clockwise. In the first quarter says, “Enodia” in the second quarter “Brimo” in 
the third “Tartarouchos” in the fourth “Daimodamia” and returning to the first 
quarter “Hekate” 


Facing the North he prays this prayer: 


“Enodian Hekate, Trivia, Brimo, Aidonaia, Tartarouchos, Lyko, Kleidouchos, 
Episkopos, Hear me and open the ways of the crossroads, Lady of baying 
hounds, lady of flaming torches, lady who commands shades, appear encircled 
by spears, with the hounds of hell, entwined by serpents and unlock for me all 
spirits with whom I wish to speak, and aid me with those upon whom I wish to 
conjure.” 
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He then replaces the bowl of water. 


He touches the candle for the ancestors and says: “With this light I call upon the 
presence of my ancestors, that they might aid in this work.” 


He circumambulates the space beginning in the North saying: “J adjure you by 
my appeal to the throne of the Lord, By the Holy and Mighty God who is our 
Aid Against Death, He who is the Beginning and the End through his three 
secret names AGLA, ON, YHVH, by which you will fulfill today those things 
which I desire.” 


If there is an image of the god or angel, the magician anoints it with a small 
amount of oil and prays: 


“Hermes, draw near, and to my prayer incline, 
Messenger of Jove, and Maia's son divine; 
Studious of contests, ruler of mankind, 

With heart almighty, and a prudent mind. 
Celestial messenger, of various skill, 

Whose powerful arts could watchful Argus kill: 
With winged feet, through air you course, 

O friend of man, and prophet of discourse: 
Great life-supporter, to rejoice is thine, 

In arts gymnastic, and in fraud divine: 

With power endued all language to explain, 

Of care the loosener, and the source of gain. 
Whose hand contains of blameless peace the rod, 
Corucian, blessed, profitable God; 

Of various speech, whose aid in works we find, 
And in necessities to mortals kind” 


Facing North he lights the incense for the king and says: “Oh great and potent 
spirit Egyn, King of the North, who rules the Northern region of the world, I 
adjure you, I call upon you, and most powerfully and earnestly I urge you by, 
in, and through the virtue power and might of these efficacious and binding 
names, YHVH+, EHIH+, Adonait+, AGLA+, El+, Tzevaot+, Elohim+, that you 
will aid in this work, opening the ways of the North that this spiritual power 
may be made manifest strongly in the world” 


Facing North he lights the incense for the angel and says: “I conjure and call 
upon you, you strong and holy angels, good and powerful, in a strong name of 
fear and praise, Yah, Adonai, Elohim, Shaddai, Shaddai, Shaddai; Eheieh, 
Eheieh, Eheieh; Asamie, Asamie; and in the name of Adonai, the God of Israel, 
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who has made the two great lights, and distinguished day from night for the 
benefit of his creatures; and by the names of all the discerning angels, 
governing openly in the second house before the great angel, Tetra, strong and 
powerful; and by the name of his star which is Mercury; and by the name of his 
seal, which is that of a powerful and honored God; I call upon you, Michael, 
and by the names above mentioned, Oh great angel who presides over the 
fourth day: and by the holy name which is written in the front of Aaron, created 
the most high priest, and by the names of all the angels who are constant in the 
grace of Christ, and by the name and place of Ammaluim, that you assist me in 
my labors!” 


The magician upon the arrival of the angel must communicate his intention. At 
this time he may ask the angel questions or elaborate upon specifics of his goal. 
Ultimately he should request that the angel consecrate his talisman. As he 
describes this instruction to the angel he should touch the talisman with the wand. 
When he is done describing his intention he should remove the wand and explain 
what offerings he will make in exchange for the assistance of the spirits, if the 
offering is such that it may be made in the ritual it may be offered at this point. 


When he is finished he should read: “Lift up your heads, O ye gates, and be ye 
lift up ye everlasting 
doors, and the King of Glory shall come in.” 


While reading the psalm the magician should hold the talisman within the smoke 
of the planetary incense. He should then pass it over the orange candles. Then he 
should place it upon the kamea and on top of the talisman he should place the 
topaz. When he has placed the stone he should touch the wand to it and hold it for 
a moment in silence after he has finished the psalm and then he should repeat his 
instruction for the angel. 


Once this is done he should put down the wand and say: “All those who have 


come in peace, now go in peace and friendship and be ready to come again 
when called upon.” 


He extinguishes the ancestor candle. 
The magician then goes to the north with the sword and taps the place where he 


traced the names and says them again: Thiel+ Rael+ Jarihael+ Venahel+ Velel+ 
Abuiori+ and Ucirmiel+ 


He then goes to the west with the sword and taps the place where he traced the 
names and says them again: Yeruscue+ and Metatron+ 
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He then goes to the south with the sword and taps the place where he traced the 
names and says them again: Millielt+ Nelapa+ Calvel+ Vel+ and Laquel+ 


He then goes to the east with the sword and taps the place where he traced the 
names and says them again: Mathlai+ Tarmiel+ and Baraborat+ 


He replaces the sword and returns to the altar and says “May the roads be closed, 
but may the light of Mercury continue to shine upon this altar” 


He leaves the temple leaving the orange candles and incense burning with the 


talisman upon the kamea and disk beneath the stone. Once the candles have 
burned down he may retrieve the talisman. 
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Consecration of the Fifth Pentacle of Venus 





“When it is only showed unto any person soever, it inciteth and exciteth 
wonderfully unto Love.” (Key of Solomon the King, Mathers) 


The temple space is set with music appropriate to the planet. Costus is burning. 
The altar is set to the West and is covered in a green cloth. On the cloth is a large 
wooden disk on which is painted a heptagram within which is painted the 
planetary kamea. There is a piece of jasper on the wooden disk. There are seven 
green candles on the altar. There is a bowl of water, a wand, next to the altar is a 
sword, there are three incense burners, one upon which costus is burning and the 
other two will have incense added later. There is an unlit candle for the ancestors. 
There may be a statue or image of Aphrodite or Haniel upon the altar but this is 
not necessary. 


Before entering the magician should bathe, or he should wash his hands, feet, 
face, under arms and genitals in spring water and hyssop oil. He should anoint 
himself with Abramelin oil. He should then put on his robe, his lamen, and if he 
has one his magical ring. 


As he washes himself he should say “Sprinkle me with hyssop Oh Lord, and I 
Shall be clean, wash me and I shall be whiter than snow.” 


As he puts on the lamen he should pray: 
“Ancor, Amacor, Amides, Theodonias, Anitor, by the merits of your Angel, O 


Lord, I will put on the Garments of Salvation, that this which I desire I may 
bring to effect: through you most holy Lord, whose kingdom endures for ever 
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and ever. Amen.” 


As he puts on the ring and anoints himself with oil, he should make an earnest and 
personal prayer to his Holy Guardian Angel to be with him and assist him with 
the spirits he is about to call upon. 


At this point he may enter the temple, which should already be set. 
He takes the sword and moving from the east clockwise he traces the circle. 


In the east around the circle he traces these names, saying them as he does so: 
Setchiel+ Chedusilaniel+ Corat+ Tamuel+ and Tenaciel+ 


In the south around the circle he traces these names, saying them as he does so: 
Porosa+ Sachiel+ Chermiel+ Samael+ Santanael+ and Famiel+ 


In the west around the circle he traces these names, saying them as he does so: 
Turiel+ Coniel+ Babiel+ Kadie+ Maltiel+ and Huphaltiel+ 


In the north around the circle he traces these names, saying them as he does so: 
Peniel+ Penael+ Penat+ Raphael+ Ranie+ and Doremiel+ 


He then replaces the sword. 


He picks up the bowl of water and breathes upon it, then into the bowl he says: Be 
present in this water, Styx, first who went before the gods and received great 
honors, power who binds the gods and upon whom the gods swear, bind this 
space as you bind the division between the living and the dead. 


Sprinkle the water in the four quarters beginning with the West and moving 
clockwise. In the first quarter says, “Enodia” in the second quarter “Brimo” in 
the third “Tartarouchos” in the fourth “Daimodamia” and returning to the first 
quarter “Hekate” 


Facing the West he prays this prayer: 


“Enodian Hekate, Trivia, Brimo, Aidonaia, Tartarouchos, Lyko, Kleidouchos, 
Episkopos, Hear me and open the ways of the crossroads, Lady of baying 
hounds, lady of flaming torches, lady who commands shades, appear encircled 
by spears, with the hounds of hell, entwined by serpents and unlock for me all 
spirits with whom I wish to speak, and aid me with those upon whom I wish to 
conjure.” 
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He then replaces the bowl of water. 


He touches the candle for the ancestors and says: “With this light I call upon the 
presence of my ancestors, that they might aid in this work.” 


He circumambulates the space beginning in the West saying: “J adjure you by my 
appeal to the throne of the Lord, By the Holy and Mighty God who is our Aid 
Against Death, He who ts the Beginning and the End through his three secret 
names AGLA, ON, YHVH, by which you will fulfill today those things which I 
desire.” 


If there is an image of the god or angel, the magician anoints it with a small 
amount of oil and prays: 


“Heavenly, illustrious, laughter-loving queen, 
Sea-born, night-loving, of an awful mien; 
Crafty, from whom necessity first came, 
Producing, nightly, all-connecting dame: 
Yours is the world with harmony to join, 

For all things spring from you, O power divine. 
The triple Fates are ruled by thy decree, 

And all productions yield alike to you: 
Whatever the heavens, encircling all contain, 
Earth fruit-producing, and the stormy main, 
Your sway confesses, and obeys thy nod, 
Awful attendant of the wintry God: 

Goddess of marriage, charming to the sight, 
Mother of Loves, whom banquets delight; 
Source of persuasion, secret, favoring queen, 
Illustrious born, apparent and unseen: 
Spousal, lupercal, and to men inclined, 
Prolific, most desired, life-giving, kind: 

Great scepter bearer of the Gods, 'tis thine, 
Mortals in necessary bands to join; 

And every tribe of savage monsters dire 

In magic chains to bind, through mad desire. 
Come, Cyprus-born, and to my prayer incline, 
Whether exalted in the heavens you shine, 

Or pleased in Syria's temple to preside, 

Or over the Egyptian plains your car to guide, 
Fashioned of gold; and near its sacred flood, 
Fertile and famed to fix thy blessed abode; 
Or if rejoicing in the azure shores, 
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Near where the sea with foaming billows roars, 
The circling choirs of mortals, thy delight, 

Or beauteous nymphs, with eyes cerulean bright, 
Pleased by the dusty banks renowned of old, 

To drive your rapid, two yoked car of gold; 

Or if in Cyprus with thy mother fair, 

Where married females praise you every year, 
And beauteous virgins in the chorus join, 
Adonis pure to sing and you divine; 

Come, all-attractive to my prayer inclined, 

For thee, I call, with holy, reverent mind.” 


Facing West he lights the incense for the king and says: “Oh great and potent 
spirit Paymon, King of the West, who rules the Western region of the world, I 
adjure you, I call upon you, and most powerfully and earnestly I urge you by, 
in, and through the virtue power and might of these efficacious and binding 
names, YHVH-+, EHIH+, Adonai+, AGLA+, El+, Tzevaot+, Elohim-, that you 
will aid in this work, opening the ways of the West that this spiritual power may 
be made manifest strongly in the world” 


Facing West he lights the incense for the angel and says: “J conjure and confirm 
upon you, you strong and holy angels, by the names On, Hey, Heyah, Yah, Yah, 
Shaddai, Adonai, and in the name Shaddai, who created four-footed beasts, and 
creeping things, and man, in the sixth day, and gave to Adam power over all 
creatures; wherefore blessed be the name of the Creator in his place; and by the 
name of the angels serving in the third host, before Dagiel, a great angel, and a 
strong and powerful prince, and by the name of his star, which is Venus, and by 
his seal which is holy; and by all the names aforesaid, I conjure you, Haniel, 
who ts the chief ruler this day, that you will labor for me!” 


The magician upon the arrival of the angel must communicate his intention. At 
this time he may ask the angel questions or elaborate upon specifics of his goal. 
Ultimately he should request that the angel consecrate his talisman. As he 
describes this instruction to the angel he should touch the talisman with the wand. 
When he is done describing his intention he should remove the wand and explain 
what offerings he will make in exchange for the assistance of the spirits, if the 
offering is such that it may be made in the ritual it may be offered at this point. 


When he is finished he should read: “My heart is like wax, it is melted in the 
midst of my bowels” 


While reading the psalm the magician should hold the talisman within the smoke 
of the planetary incense. He should then pass it over the green candles. Then he 
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should place it upon the kamea and on top of the talisman he should place the 
jasper. When he has placed the stone he should touch the wand to it and hold it for 
a moment in silence after he has finished the psalm and then he should repeat his 
instruction for the angel. 


Once this is done he should put down the wand and say: “All those who have 
come in peace, now go in peace and friendship and be ready to come again 
when called upon.” 


He extinguishes the ancestor candle. 


The magician then goes to the north with the sword and taps the place where he 
traced the names and says them again: Peniel+ Penael+ Penat+ Raphael+ 
Ranie+ and Doremiel+ 


He then goes to the west with the sword and taps the place where he traced the 
names and says them again: Turiel+ Coniel+ Babiel+ Kadie+ Maltiel+ and 
Huphaltiel+ 


He then goes to the south with the sword and taps the place where he traced the 
names and says them again: Porosa+ Sachiel+ Chermiel+ Samael+ Santanael+ 
and Famiel+ 


He then goes to the east with the sword and taps the place where he traced the 
names and says them again: Setchiel+ Chedusilaniel+ Corat+ Tamuel+ and 
Tenaciel+ 


He replaces the sword and returns to the altar and says “May the roads be closed, 
but may the light of Venus continue to shine upon this altar” 


He leaves the temple leaving the green candles and incense burning with the 


talisman upon the kamea and disk beneath the stone. Once the candles have 
burned down he may retrieve the talisman. 
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Consecration of the Third Pentacle of Sol 





“This serveth...to acquire Kingdom and Empire, to inflict loss, and to acquire 
renown and glory, especially through the Name of God, Tetragrammaton, which 
therein is twelve times contained.” (Key of Solomon the King, Mathers) 


The temple space is set with music appropriate to the planet. Red Sandalwood is 
burning. The altar is set to the East and is covered in a golden cloth. On the cloth 
is a large wooden disk on which is painted a hexagram within which is painted the 
planetary kamea. There is a piece of heliotrope on the wooden disk. There are six 
golden candles on the altar. There is a bowl of water, a wand, next to the altar is a 
sword, there are three incense burners, one upon which Red Sandalwood is 
burning and the other two will have incense added later. There is an unlit candle 
for the ancestors. There may be a statue or image of Apollo or Raphael upon the 
altar but this is not necessary. 


Before entering the magician should bathe, or he should wash his hands, feet, 
face, under arms and genitals in spring water and hyssop oil. He should anoint 
himself with Abramelin oil. He should then put on his robe, his lamen, and if he 
has one his magical ring. 


As he washes himself he should say “Sprinkle me with hyssop Oh Lord, and I 
Shall be clean, wash me and I shall be whiter than snow.” 


As he puts on the lamen he should pray: 


“Ancor, Amacor, Amides, Theodonias, Anitor, by the merits of your Angel, O 
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Lord, I will put on the Garments of Salvation, that this which I desire I may 
bring to effect: through you most holy Lord, whose kingdom endures for ever 
and ever. Amen.” 


As he puts on the ring and anoints himself with oil, he should make an earnest and 
personal prayer to his Holy Guardian Angel to be with him and assist him with 
the spirits he is about to call upon. 


At this point he may enter the temple, which should already be set. 
He takes the sword and moving from the east clockwise he traces the circle. 


In the east around the circle he traces these names, saying them as he does so: 
Samael+ Baciel+ Abel+ Gabriel+ and Vionatraba+ 


In the south around the circle he traces these names, saying them as he does so: 
Haludiel+ Machasiel+ Charsiel+ Uriel+ Naromiel+ 


In the west around the circle he traces these names, saying them as he does so: 
Haniel+ Pabel+ Ustael+ Burchat+ Suceratos+ and Capabili+ 


In the north around the circle he traces these names, saying them as he does so: 
Aiel+ Ariel+ Vel+ Aquiel+ Masgabriel+ Saphiel+ and Matuyel+ 


He then replaces the sword. 


He picks up the bowl of water and breathes upon it, then into the bowl he says: Be 
present in this water, Styx, first who went before the gods and received great 
honors, power who binds the gods and upon whom the gods swear, bind this 
space as you bind the division between the living and the dead. 


Sprinkle the water in the four quarters beginning with the East and moving 
clockwise. In the first quarter says, “Enodia” in the second quarter “Brimo” in 
the third “Tartarouchos” in the fourth “Daimodamia” and returning to the first 
quarter “Hekate” 


Facing the East he prays this prayer: 


“Enodian Hekate, Trivia, Brimo, Aidonaia, Tartarouchos, Lyko, Kleidouchos, 
Episkopos, Hear me and open the ways of the crossroads, Lady of baying 
hounds, lady of flaming torches, lady who commands shades, appear encircled 
by spears, with the hounds of hell, entwined by serpents and unlock for me all 
spirits with whom I wish to speak, and aid me with those upon whom I wish to 
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conjure.” 
He then replaces the bowl of water. 


He touches the candle for the ancestors and says: “With this light I call upon the 
presence of my ancestors, that they might aid in this work.” 


He circumambulates the space beginning in the East saying: “I adjure you by my 
appeal to the throne of the Lord, By the Holy and Mighty God who is our Aid 
Against Death, He who is the Beginning and the End through his three secret 
names AGLA, ON, YHVH, by which you will fulfill today those things which I 
desire.” 


If there is an image of the god or angel, the magician anoints it with a small 
amount of oil and prays: 


“Hear golden Titan, whose eternal eye 

With broad survey, illumines all the sky. 
Self-born, unwearied in diffusing light, 

And to all eyes the mirror of delight: 

Lord of the seasons, with your fiery car 

And leaping coursers, beaming light from far: 
With thy right hand the source of morning light, 
And with thy left the father of the night. 

Agile and vigorous, venerable Sun, 

Fiery and bright around the heavens you run. 
Foe to the wicked, but the good man's guide, 
Over all his steps propitious you preside: 

With various founding, golden lyre, ‘tis mine 
To fill the world with harmony divine. 

Father of ages, guide of prosperous deeds, 

The world's commander, borne by lucid steeds, 
Immortal Jove, all-searching, bearing light, 
Source of existence, pure and fiery bright 
Bearer of fruit, almighty lord of years, 

Agile and warm, whom every power reveres. 
Great eye of Nature and the starry skies, 
Doomed with immortal flames to set and rise 
Dispensing justice, lover of the stream, 

The world's great despot, and over all supreme. 
Faithful defender, and the eye of right, 

Of steeds the ruler, and of life the light: 

With founding whip four fiery steeds you guide, 
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When in the car of day you glorious ride. 
Propitious on these mystic labors shine, 
And bless thy suppliants with a life divine.” 


Facing East he lights the incense for the king and says: “Oh great and potent 
spirit Oriens, King of the East, who rules the Eastern region of the world, I 
adjure you, I call upon you, and most powerfully and earnestly I urge you by, 
in, and through the virtue power and might of these efficacious and binding 
names, YHVH+, EHIH+, Adonai+, AGLA+, El+, Tzevaot+, that you will aid in 
this work, opening the ways of the East that this spiritual power may be made 
manifest strongly in the world” 


Facing East he lights the incense for the angel and says: “J conjure and confirm 
upon you, you strong and holy angels of God, in the name Adonai, Eheieh, 
Eheieh, Eya, which is he who was, and is, and is to come, Eye, Abray; and in 
the name Shaddai, Kadosh, Kadosh, sitting on high upon the Kerubim; and by 
the great name of God himself, strong and powerful, who is exalted above all 
the heavens; Eye, Saraye, who created the world, the heavens, the earth, the 
sea, and all that is in them, in the first day, and scaled them with his holy name 
Phaa; and by the name of the angels who rule in the fourth heaven, and serve 
before the most mighty Salamia, an angel great and honorable; and by the 
name of his star, which is Sol, and by his sign, and by the immense name of the 
living God, and by all the names aforesaid, I conjure you, Raphael, O great 
angel! who is chief ruler of this day; and by the name Adonai, the God of 
Israel, I conjure you, O Raphael! that you will labor for me, and fulfill all my 
petitions according to my will and desire in my cause and business!” 


The magician upon the arrival of the angel must communicate his intention. At 
this time he may ask the angel questions or elaborate upon specifics of his goal. 
Ultimately he should request that the angel consecrate his talisman. As he 
describes this instruction to the angel he should touch the talisman with the wand. 
When he is done describing his intention he should remove the wand and explain 
what offerings he will make in exchange for the assistance of the spirits, if the 
offering is such that it may be made in the ritual it may be offered at this point. 


When he is finished he should read: “My Kingdom is an everlasting Kingdom, 
and my dominion 
endures from age to age” 


While reading the psalm the magician should hold the talisman within the smoke 
of the planetary incense. He should then pass it over the golden candles. Then he 
should place it upon the kamea and on top of the talisman he should place the 
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heliotrope. When he has placed the stone he should touch the wand to it and hold 
it for a moment in silence after he has finished the psalm and then he should 
repeat his instruction for the angel. 


Once this is done he should put down the wand and say: “All those who have 
come in peace, now go in peace and friendship and be ready to come again 
when called upon.” 


He extinguishes the ancestor candle. 


The magician then goes to the north with the sword and taps the place where he 
traced the names and says them again: Aiel+ Ariel+ Vel+ Aquiel+ Masgabriel+ 
Saphiel+ and Matuyel+ 


He then goes to the west with the sword and taps the place where he traced the 
names and says them again: Haniel+ Pabel+ Ustael+ Burchat+ Suceratos+ and 
Capabili+ 

He then goes to the south with the sword and taps the place where he traced the 
names and says them again: Haludiel+ Machasiel+ Charsiel+ Uriel+ Naromiel+ 


He then goes to the east with the sword and taps the place where he traced the 
names and says them again: Samael+ Baciel+ Abel+ Gabriel+ and Vionatrabat+ 


He replaces the sword and returns to the altar and says “May the roads be closed, 
but may the light of Sol continue to shine upon this altar” 

He leaves the temple leaving the golden candles and incense burning with the 
talisman upon the kamea and disk beneath the stone. Once the candles have 
burned down he may retrieve the talisman. 
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Consecration of the Sixth Pentacle of Mars 





“It hath so great virtue that being armed therewith, if thou art attacked by any one, 
thou shalt neither be injured nor wounded when thou fightest with him, and his 
own weapons shall turn against him.” (Key of Solomon the King, Mathers) 


The temple space is set with music appropriate to the planet. Pepper is burning. 
The altar is set to the East and is covered in a red cloth. On the cloth is a large 
wooden disk on which is painted a pentagram within which is painted the 
planetary kamea. There is a piece of onyx on the wooden disk. There are five red 
candles on the altar. There is a bowl of water, a wand, next to the altar is a sword, 
there are three incense burners, one upon which pepper is burning and the other 
two will have incense added later. There is an unlit candle for the ancestors. There 
may be a statue or image of Mars or Khamael upon the altar but this is not 
necessary. 


Before entering the magician should bathe, or he should wash his hands, feet, 
face, under arms and genitals in spring water and hyssop oil. He should anoint 
himself with Abramelin oil. He should then put on his robe, his lamen, and if he 
has one his magical ring. 


As he washes himself he should say “Sprinkle me with hyssop Oh Lord, and I 
Shall be clean, wash me and I shall be whiter than snow.” 


As he puts on the lamen he should pray: 


“Ancor, Amacor, Amides, Theodonias, Anitor, by the merits of your Angel, O 
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Lord, I will put on the Garments of Salvation, that this which I desire I may 
bring to effect: through you most holy Lord, whose kingdom endures for ever 
and ever. Amen.” 


As he puts on the ring and anoints himself with oil, he should make an earnest and 
personal prayer to his Holy Guardian Angel to be with him and assist him with 
the spirits he is about to call upon. 


At this point he may enter the temple, which should already be set. 
He takes the sword and moving from the east clockwise he traces the circle. 


In the east around the circle he traces these names, saying them as he does so: 
Guel+ Damael+ Calzas+ and Arragon+ 


In the south around the circle he traces these names, saying them as he does so: 
Sacriel+ Janiel+ Galdel+ Osael+ Vianuel+ and Zaliel+ 


In the west around the circle he traces these names, saying them as he does so: 
Lama+t Astagnat+ Lobquin+ Soneas+ Jazel+ Isiael+ and Irel+ 


In the north around the circle he traces these names, saying them as he does so: 
Rhaumel+ Hyniel+ Rayel+ Seraphiel+ Fraciel+ and Maithiel+ 


He then replaces the sword. 


He picks up the bowl of water and breathes upon it, then into the bowl he says: Be 
present in this water, Styx, first who went before the gods and received great 
honors, power who binds the gods and upon whom the gods swear, bind this 
space as you bind the division between the living and the dead. 


Sprinkle the water in the four quarters beginning with the East and moving 
clockwise. In the first quarter says, “Enodia” in the second quarter “Brimo” in 
the third “Tartarouchos” in the fourth “Daimodamia” and returning to the first 
quarter “Hekate” 


Facing the East he prays this prayer: 


“Enodian Hekate, Trivia, Brimo, Aidonaia, Tartarouchos, Lyko, Kleidouchos, 
Episkopos, Hear me and open the ways of the crossroads, Lady of baying 
hounds, lady of flaming torches, lady who commands shades, appear encircled 
by spears, with the hounds of hell, entwined by serpents and unlock for me all 
spirits with whom I wish to speak, and aid me with those upon whom I wish to 
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conjure.” 
He then replaces the bowl of water. 


He touches the candle for the ancestors and says: “With this light I call upon the 
presence of my ancestors, that they might aid in this work.” 


He circumambulates the space beginning in the East saying: “I adjure you by my 
appeal to the throne of the Lord, By the Holy and Mighty God who is our Aid 
Against Death, He who is the Beginning and the End through his three secret 
names AGLA, ON, YHVH, by which you will fulfill today those things which I 
desire.” 


If there is an image of the god or angel, the magician anoints it with a small 
amount of oil and prays: 


“Magnanimous, unconquered, boisterous Mars, 

In darts rejoicing, and in bloody wars 

Fierce and untamed, whose mighty power can make 
The strongest walls from their foundations shake: 
Mortal destroying king, defiled with gore, 

Pleased with war's dreadful and tumultuous roar: 
You, human blood, and swords, and spears delight, 
And the dire ruin of mad savage fight. 

Stay, furious contests, and avenging strife, 

Whose works with woe, embitter human life; 

To lovely Venus, and to Bacchus yield, 

To Ceres give the weapons of the field; 

Encourage peace, to gentle works inclined, 

And give abundance, with benignant mind” 


Facing East he lights the incense for the king and says: “Oh great and potent 
spirit Oriens, King of the East, who rules the Eastern region of the world, I 
adjure you, I call upon you, and most powerfully and earnestly I urge you by, 
in, and through the virtue power and might of these efficacious and binding 
names, YHVH+, EHIH+, Adonai+, AGLA+, El+, Tzevaot+, that you will aid in 
this work, opening the ways of the East that this spiritual power may be made 
manifest strongly in the world” 


Facing East he lights the incense for the angel and says: “J conjure and call upon 
you, you strong and good angels, in the names Yah, Yah, Yah; Heh, Heh, Heh; 
Vav, Hy, Hy, Ha, Ha, Ha; Vay, Vay, Vay; An, An, An; Aia, Aia, Ala; El, Ay, 
Elibra, Elohim, Elohim; and by the names of the high God, who has made the 


248 


sea and dry land, and by his word has made the earth, and produced trees, and 
has set his seal upon the planets, with his precious, honored, revered and holy 
name; and by the name of the angels governing in the fifth house, who are 
subservient to the great angel Acimoy, who ts strong, powerful, and honored, 
and by the name of his star which is called Mars, I call upon thee, Samael, by 
the names above mentioned, thou great angel! who presides over the day of 
Mars, and by the name Adonai, the living and true God, that you assist me in 
accomplishing my labors!” 


The magician upon the arrival of the angel must communicate his intention. At 
this time he may ask the angel questions or elaborate upon specifics of his goal. 
Ultimately he should request that the angel consecrate his talisman. As he 
describes this instruction to the angel he should touch the talisman with the wand. 
When he is done describing his intention he should remove the wand and explain 
what offerings he will make in exchange for the assistance of the spirits, if the 
offering is such that it may be made in the ritual it may be offered at this point. 


When he is finished he should read: “Their sword shall enter into their own 
heart, and their bow shall be broken” 


While reading the psalm the magician should hold the talisman within the smoke 
of the planetary incense. He should then pass it over the red candles. Then he 
should place it upon the kamea and on top of the talisman he should place the 
onyx. When he has placed the stone he should touch the wand to it and hold it for 
a moment in silence after he has finished the psalm and then he should repeat his 
instruction for the angel. 


Once this is done he should put down the wand and say: “All those who have 
come in peace, now go in peace and friendship and be ready to come again 
when called upon.” 


He extinguishes the ancestor candle. 
The magician then goes to the north with the sword and taps the place where he 


traced the names and says them again: Rhaumel+ Hyniel+ Rayel+ Seraphiel+ 
Fraciel+ and Maithiel+ 


He then goes to the west with the sword and taps the place where he traced the 
names and says them again: Lama+ Astagna+ Lobquin+ Soneas+ Jazel+ Isiael+ 
and Irel+ 


He then goes to the south with the sword and taps the place where he traced the 
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names and says them again: Sacriel+ Janiel+ Galdel+ Osael+ Vianuel+ and 
Zaliel+ 


He then goes to the east with the sword and taps the place where he traced the 
names and says them again: Guel+ Damael+ Calzas+ and Arragon+ 


He replaces the sword and returns to the altar and says “May the roads be closed, 
but may the light of Mars continue to shine upon this altar” 


He leaves the temple leaving the red candles and incense burning with the 


talisman upon the kamea and disk beneath the stone. Once the candles have 
burned down he may retrieve the talisman. 
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Consecration of the Second Pentacle of Jupiter 








“This is proper for acquiring glory, honors, dignities, riches, and all kinds of 
good, together with great tranquility of mind; also to discover Treasures and chase 
away the Spirits who preside over them.” (Key of Solomon the King, Mathers) 


The temple space is set with music appropriate to the planet. Saffron is burning. 
The altar is set to the West and is covered in a blue cloth. On the cloth is a large 
wooden disk on which is painted a square within which is painted the planetary 
kamea. There is a piece of beryl on the wooden disk. There are four blue candles 
on the altar. There is a bowl of water, a wand, next to the altar is a sword, there 
are three incense burners, one upon which saffron is burning and the other two 
will have incense added later. There is an unlit candle for the ancestors. There 
may be a statue or image of Jupiter or Sachiel upon the altar but this is not 
necessary. 


Before entering the magician should bathe, or he should wash his hands, feet, 
face, under arms and genitals in spring water and hyssop oil. He should anoint 
himself with Abramelin oil. He should then put on his robe, his lamen, and if he 
has one his magical ring. 


As he washes himself he should say “Sprinkle me with hyssop Oh Lord, and I 
Shall be clean, wash me and I shall be whiter than snow.” 


As he puts on the lamen he should pray: 


“Ancor, Amacor, Amides, Theodonias, Anitor, by the merits of your Angel, O 
Lord, I will put on the Garments of Salvation, that this which I desire I may 
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bring to effect: through you most holy Lord, whose kingdom endures for ever 
and ever. Amen.” 


As he puts on the ring and anoints himself with oil, he should make an earnest and 
personal prayer to his Holy Guardian Angel to be with him and assist him with 
the spirits he is about to call upon. 


At this point he may enter the temple, which should already be set. 
He takes the sword and moving from the east clockwise he traces the circle. 


In the east around the circle he traces these names, saying them as he does so: Oh 
Great and Most High God, may your name be praised forever. 


In the south around the circle he traces these names, saying them as he does so: 
Oh Mighty and Most Merciful God, hear my prayers and grant my petition. 


In the west around the circle he traces these names, saying them as he does so: Oh 
God, pure, just, and merciful, I pray of you Most Holy Father that on this day I 
may perfectly understand and accomplish my goal, and my work and labor may 
be completed to the honor of your glorious and holy name, who lives and reigns 
forever and ever, world without end, amen. 


In the north around the circle he traces these names, saying them as he does so: 
Oh Mighty God, strong and wonderful, through eternity unto the ages, grant 
that this day I bring about that which I desire through our blessed Lord, amen. 


He then replaces the sword. 


He picks up the bowl of water and breathes upon it, then into the bowl he says: Be 
present in this water, Styx, first who went before the gods and received great 
honors, power who binds the gods and upon whom the gods swear, bind this 
space as you bind the division between the living and the dead. 


Sprinkle the water in the four quarters beginning with the West and moving 
clockwise. In the first quarter says, “Enodia” in the second quarter “Brimo” in 
the third “Tartarouchos” in the fourth “Daimodamia” and returning to the first 
quarter “Hekate” 


Facing the West he prays this prayer: 


“Enodian Hekate, Trivia, Brimo, Aidonaia, Tartarouchos, Lyko, Kleidouchos, 
Episkopos, Hear me and open the ways of the crossroads, Lady of baying 
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hounds, lady of flaming torches, lady who commands shades, appear encircled 
by spears, with the hounds of hell, entwined by serpents and unlock for me all 
spirits with whom I wish to speak, and aid me with those upon whom I wish to 
conjure.” 


He then replaces the bowl of water. 


He touches the candle for the ancestors and says: “With this light I call upon the 
presence of my ancestors, that they might aid in this work.” 


He circumambulates the space beginning in the West saying: “J adjure you by my 
appeal to the throne of the Lord, By the Holy and Mighty God who ts our Aid 
Against Death, He who is the Beginning and the End through his three secret 
names AGLA, ON, YHVH, by which you will fulfill today those things which I 
desire.” 


If there is an image of the god or angel, the magician anoints it with a small 
amount of oil and prays: 


“O Jove much-honored, Jove supremely great, 
To you our holy rites we consecrate, 

Our prayers and expiations, king divine, 

For all things round thy head exalted shine. 

The earth is thine, and mountains swelling high, 
The sea profound, and all within the sky. 
Saturnian king, descending from above, 
Magnanimous, commanding, sceptered Jove; 
All-parent, principle and end of all, 

Whose power almighty, shakes this earthly ball; 
Even Nature trembles at thy mighty nod, 
Loud-sounding, armed with lightning, thundering God. 
Source of abundance, purifying king, 

O various-formed from whom all natures spring; 
Propitious hear my prayer, give blameless health, 
With peace divine, and necessary wealth.” 


Facing West he lights the incense for the king and says: “Oh great and potent 
spirit Paymon, King of the West, who rules the Western region of the world, I 
adjure you, I call upon you, and most powerfully and earnestly I urge you by, 
in, and through the virtue power and might of these efficacious and binding 
names, YHVH+, EHIH+, Adonait+, AGLA+, El+, Tzevaot+, Elohim+, that you 
will aid in this work, opening the ways of the West that this spiritual power may 
be made manifest strongly in the world” 
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Facing West he lights the incense for the angel and says: “J conjure and confirm 
upon you, you strong and holy angels, by the names Kadosh, Kadosh, Kadosh, 
Eschercie, Escherei, Eschercie, Hatim, Ya, strong founder of the worlds; 
Cantine, Jaym, Janic, Anic, Calbot, Sabbac, Berisay, Alnaym; and by the name 
Adonai, who created fishes and creeping things in the waters, and birds upon 
the face of the earth, flying towards heaven, in the fifth day; and by the names 
of the angels serving in the sixth host before Pastor, a holy angel, and a great 
and powerful prince and by the name of his star, which is Jupiter, and by the 
name of his seal, and by the name of Adonai, the great God, Creator of all 
things, and by the name of all the stars, and by their power and virtue, and by 
all the names aforesaid, I conjure thee, Sachiel, a great Angel, who ts chief 
ruler of Thursday, that for me you will labor!” 


The magician upon the arrival of the angel must communicate his intention. At 
this time he may ask the angel questions or elaborate upon specifics of his goal. 
Ultimately he should request that the angel consecrate his talisman. As he 
describes this instruction to the angel he should touch the talisman with the wand. 
When he is done describing his intention he should remove the wand and explain 
what offerings he will make in exchange for the assistance of the spirits, if the 
offering is such that it may be made in the ritual it may be offered at this point. 


When he is finished he should read: “Wealth and Riches are in his house, and 
his righteousness endures forever” 


While reading the psalm the magician should hold the talisman within the smoke 
of the planetary incense. He should then pass it over the blue candles. Then he 
should place it upon the kamea and on top of the talisman he should place the 
beryl. When he has placed the stone he should touch the wand to it and hold it for 
a moment in silence after he has finished the psalm and then he should repeat his 
instruction for the angel. 


Once this is done he should put down the wand and say: “All those who have 
come in peace, now go in peace and friendship and be ready to come again 
when called upon.” 


He extinguishes the ancestor candle. 
The magician then goes to the north with the sword and taps the place where he 
traced the names and says them again: Oh Mighty God, strong and wonderful, 


through eternity unto the ages, grant that this day I bring about that which I 
desire through our blessed Lord, amen. 


254 


He then goes to the west with the sword and taps the place where he traced the 
names and says them again: Oh God, pure, just, and merciful, I pray of you Most 
Holy Father that on this day I may perfectly understand and accomplish my 
goal, and my work and labor may be completed to the honor of your glorious 
and holy name, who lives and reigns forever and ever, world without end, amen. 


He then goes to the south with the sword and taps the place where he traced the 
names and says them again: Oh Mighty and Most Merciful God, hear my prayers 
and grant my petition. 


He then goes to the east with the sword and taps the place where he traced the 
names and says them again: Oh Great and Most High God, may your name be 
praised forever. 


He replaces the sword and returns to the altar and says “May the roads be closed, 
but may the light of Jupiter continue to shine upon this altar” 


He leaves the temple leaving the blue candles and incense burning with the 


talisman upon the kamea and disk beneath the stone. Once the candles have 
burned down he may retrieve the talisman. 
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Consecration of the Fourth Pentacle of Saturn 





The temple space is set with music appropriate to the planet. Storax is burning. 
The altar is set to the North and is covered in a black cloth. On the cloth is a large 
wooden disk on which is painted a triangle within which is painted the planetary 
kamea. There is a piece of garnet on the wooden disk. There are three black 
candles on the altar. There is a bowl of water, a wand, next to the altar 1s a sword, 
there are three incense burners, one upon which storax is burning and the other 
two will have incense added later. There is an unlit candle for the ancestors. There 
may be a statue or image of Chronos or Tzafkiel upon the altar but this is not 
necessary. 


Before entering the magician should bathe, or he should wash his hands, feet, 
face, under arms and genitals in spring water and hyssop oil. He should anoint 
himself with Abramelin oil. He should then put on his robe, his lamen, and if he 
has one his magical ring. 


As he washes himself he should say “Sprinkle me with hyssop Oh Lord, and I 
Shall be clean, wash me and I shall be whiter than snow.” 


As he puts on the lamen he should pray: 


“Ancor, Amacor, Amides, Theodonias, Anitor, by the merits of your Angel, O 
Lord, I will put on the Garments of Salvation, that this which I desire I may 
bring to effect: through you most holy Lord, whose kingdom endures for ever 
and ever. Amen.” 


As he puts on the ring and anoints himself with oil, he should make an earnest and 


personal prayer to his Holy Guardian Angel to be with him and assist him with 
the spirits he is about to call upon. 
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At this point he may enter the temple, which should already be set. 
He takes the sword and moving from the east clockwise he traces the circle. 


In the east around the circle he traces these names, saying them as he does so: Oh 
Great and Most High God, may your name be praised forever. 


In the south around the circle he traces these names, saying them as he does so: 
Oh Mighty and Most Merciful God, hear my prayers and grant my petition. 


In the west around the circle he traces these names, saying them as he does so: Oh 
God, pure, just, and merciful, I pray of you Most Holy Father that on this day I 
may perfectly understand and accomplish my goal, and my work and labor may 
be completed to the honor of your glorious and holy name, who lives and reigns 
forever and ever, world without end, amen. 


In the north around the circle he traces these names, saying them as he does so: 
Oh Mighty God, strong and wonderful, through eternity unto the ages, grant 
that this day I bring about that which I desire through our blessed Lord, amen 


He then replaces the sword. 


He picks up the bowl of water and breathes upon it, then into the bowl he says: Be 
present in this water, Styx, first who went before the gods and received great 
honors, power who binds the gods and upon whom the gods swear, bind this 
space as you bind the division between the living and the dead. 


Sprinkle the water in the four quarters beginning with the North and moving 
clockwise. In the first quarter says, “Enodia” in the second quarter “Brimo” in 
the third “Tartarouchos” in the fourth “Daimodamia” and returning to the first 
quarter “Hekate” 


Facing the North he prays this prayer: 


“Enodian Hekate, Trivia, Brimo, Aidonaia, Tartarouchos, Lyko, Kleidouchos, 
Episkopos, Hear me and open the ways of the crossroads, Lady of baying 
hounds, lady of flaming torches, lady who commands shades, appear encircled 
by spears, with the hounds of hell, entwined by serpents and unlock for me all 
spirits with whom I wish to speak, and aid me with those upon whom I wish to 
conjure.” 


He then replaces the bowl of water. 
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He touches the candle for the ancestors and says: “With this light I call upon the 
presence of my ancestors, that they might aid in this work.” 


He circumambulates the space beginning in the North saying: “J adjure you by 
my appeal to the throne of the Lord, By the Holy and Mighty God who is our 
Aid Against Death, He who is the Beginning and the End through his three 
secret names AGLA, ON, YHVH, by which you will fulfill today those things 
which I desire.” 


If there is an image of the god or angel, the magician anoints it with a small 
amount of oil and prays: 


“Etherial father, mighty Titan, hear, 

Great fire of Gods and men, whom all revere: 
Endued with various council, pure and strong, 
To whom perfection and decrease belong. 
Consumed by you all forms that hourly die, 
By you restored, their former place supply; 
The world immense in everlasting chains, 
Strong and ineffable your power contains 
Father of vast eternity, divine, 

O mighty Saturn, various speech ts thine: 
Blossom of earth and of the starry skies, 
Husband of Rhea, and Prometheus wife. 
Obstetric Nature, venerable root, 

From which the various forms of being shoot; 
No parts peculiar can your power enclose, 
Diffused through all, from which the world arose, 
O, best of beings, of a subtle mind, 

Propitious hear to holy prayers inclined; 

The sacred rites benevolent attend, 

And grant a blameless life, a blessed end” 


Facing North he lights the incense for the king and says: “Oh great and potent 
spirit Egyn, King of the North, who rules the Northern region of the world, I 
adjure you, I call upon you, and most powerfully and earnestly I urge you by, 
in, and through the virtue power and might of these efficacious and binding 
names, YHVH+, EHIH+, Adonait+, AGLA+, El+, Tzevaot+, Elohim+, that you 
will aid in this work, opening the ways of the North that this spiritual power 
may be made manifest strongly in the world” 


Facing North he lights the incense for the angel and says: “J conjure and confirm 
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upon you, Cassiel, Machator, and Seraquiel, strong and powerful angels; and 
by the name Adonai, Adonai, Adonai; Eheieh, Eheieh, Eheieh; Yehoiakim, 
Yehoiakim, Yehoiakim; Kadosh, Kadosh; Ima, Ima, Ima; Salay, Yah, Sar, Lord 
and Maker of the World, who rested on the seventh day; and by him who of his 
good pleasure gave the same to be observed by the children of Israel throughout 
their generations, that they should keep and sanctify the same, to have thereby a 
good reward in the world to conic; and by the names of the angels serving in the 
seventh host, before Booel, a great angel, and powerful prince; and by the name 
of his star, which is Saturn; and by his holy seal, and by the names before 
spoken, I conjure upon you, Cassiel, who is chief ruler of the seventh day, 
which ts the Sabbath, that for me you will labor!” 


The magician upon the arrival of the angel must communicate his intention. At 
this time he may ask the angel questions or elaborate upon specifics of his goal. 
Ultimately he should request that the angel consecrate his talisman. As he 
describes this instruction to the angel he should touch the talisman with the wand. 
When he is done describing his intention he should remove the wand and explain 
what offerings he will make in exchange for the assistance of the spirits, if the 
offering is such that it may be made in the ritual it may be offered at this point. 


When he is finished he should read: “As he clothed himself with cursing like as 
with a garment, so let it come unto his bowels like water, and like oil into his 
bones” 


While reading the psalm the magician should hold the talisman within the smoke 
of the planetary incense. He should then pass it over the black candles. Then he 
should place it upon the kamea and on top of the talisman he should place the 
garnet. When he has placed the stone he should touch the wand to it and hold it 
for a moment in silence after he has finished the psalm and then he should repeat 
his instruction for the angel. 


Once this is done he should put down the wand and say: “All those who have 
come in peace, now go in peace and friendship and be ready to come again 
when called upon.” 


He extinguishes the ancestor candle. 


The magician then goes to the north with the sword and taps the place where he 
traced the names and says them again: 


He then goes to the west with the sword and taps the place where he traced the 
names and says them again: Oh God, pure, just, and merciful, I pray of you Most 
Holy Father that on this day I may perfectly understand and accomplish my 
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goal, and my work and labor may be completed to the honor of your glorious 
and holy name, who lives and reigns forever and ever, world without end, amen. 


He then goes to the south with the sword and taps the place where he traced the 
names and says them again: Oh Mighty and Most Merciful God, hear my prayers 
and grant my petition. 


He then goes to the east with the sword and taps the place where he traced the 
names and says them again: Oh Great and Most High God, may your name be 
praised forever. 


He replaces the sword and returns to the altar and says “May the roads be closed, 
but may the light of Saturn continue to shine upon this altar” 


He leaves the temple leaving the black candles and incense burning with the 


talisman upon the kamea and disk beneath the stone. Once the candles have 
burned down he may retrieve the talisman. 
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Third Appendix 


Southern Conjure: A Practical Look at Spiritous Sorcery 


In addition to involved ceremonies of conjuration spirits can also be 
engaged through simple folk magical practices. We can look to the books of early 
modern English cunning folk, we can look at the black books of northern Europe 
and we can collect the folk customs we remember hearing about as children to use 
when assembling folk spells. For those of us in the USA there is also something a 
little more close to home: Hoodoo, or Conjure. When I was a teenager there 
wasn’t a lot that seemed to delineate Hoodoo from folk magic in general except 
that it was an American approach that had developed by pulling together folk 
customs from many sources. Most sources presented Hoodoo as particularly 
simplistic magic, using herbs and oils along with pretty common household 
materials, because it was frequently the magic practice of rural and poor people in 
the south, mostly African Americans. Unlike various Neo-Pagan magics, or the 
ceremonial magic stemming from the Golden Dawn, it didn’t need rituals because 
it didn’t need Gods or angels, it just needed some oil rubbed on a candle set to 
burn on a plate surrounded by herbal powder. 

Hoodoo can be as simple as a few herbs in a pouch, but it can also involve 
spirits and more ritualistic practices. Like most forms of folk magic the practices 
are very adaptable and come down to us in many varied forms. Folk magic is also 
often fairly modular and able to be incorporated amid other magical and spiritual 
elements of the user’s culture. With this in mind, we could really approach this 
portion of the discussion looking at all sorts of folk magic practices from an array 
of sources because our intention is to explore simpler approaches to spiritous 
sorcery more than it is to dive deep into Hoodoo. To accomplish this we will look 
at how you can shape the world around you with a few things in a drawer stirred 
with the right words and empowered through bargains made with the spirits 
around you. These ideas can be applied to all sorts of magical approaches and folk 
customs. We will look at Hoodoo specifically because it has a ready association 
with Solomonic magic. Like most forms of “New World” magic it blended folk 
traditions with methods from European grimoires, and as a result many 
practitioners still practice a magic which 1s somewhat adjacent to the type of spirit 
magic we’ve looked at thus far. 

Many contemporary Hoodoo practitioners blend in grimoire and Kabbalah 
inspired spirit magic. Several also work with more local and personal spirits in 
ways very similar to those we’ve addressed throughout this book. The spirit 
aspects of Hoodoo have a mix of very down home, old fashioned religion drawing 
on psalms, angels, the ancestors as the communion of saints, the Holy Spirit, and 
local folk spirits as well as more formal magic. The appeal of formal magic drew 
in people with a desire for secret Biblical power demonstrated through stories in 
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which Solomon and Moses were the heroes given magic by God, the heroes who 
had the secrets of the Bible not made available to the common man. So books 
bearing the names of Solomon and Moses either were republished for or written 
for practitioners of Hoodoo in the early 20" century. 

As stated above, when I was younger Hoodoo was generally presented as 
candle magic and mojo bags, oils and herbal powders. It was often presented as 
recipes and people talked about how it was nice because it didn’t have any 
magical theory and could be applied to whatever approach people wanted. Most 
magicians in the nineties thought of magic as energy and spirits as ideas or 
symbols. Now as people are adopting a broader view and recognizing the 
importance of spirits, their reality, and their pervasiveness in the world, we see 
people embracing Hoodoo with excitement because of the spirit magic 
components along with its accessibility. People are exploring further how the 
psalms call on Biblical powers, how prayers and religious imagery help connect 
with the power of ancestors who prayed those prayers, how plates from the Sixth 
and Seventh Books of Moses can be blended with simple candle burning rituals to 
call upon the power of strings of unknown angels. Hoodoo gets to have some of 
its range back within the awareness of the broader magical populace, but it retains 
its right to simplicity, to materiality as a central component of practice, and the 
ability to be magic that can be approached by people working with spirits and 
people working without spirits. 

We aren’t going to spend a ton of time on the details and ins and outs of 
Hoodoo, or its history or the myriad tools and ingredients which are used in 
Hoodoo practice. We’re just going to toss out a few ideas about how to engage 
spirits along with a few ideas about some simple practices one can use. These 
ideas can be generalized to most simple folk magic. This is not to suggest that 
these ideas are less important or are not as useful as methods we’ve given more 
space. Folk magic, and simple magical practices should be part of the bread and 
butter of your practice. Magic should be woven evenly into your life, and it is a 
lot easier to do that by keeping a drawer of colored candles, a pen, some scraps of 
paper and a large jewelry box of oils and herbs than it is to clear out a room in 
your house for a permanent set up perfectly matching the Key of Solomon. There 
is space for all sorts of magic, but as you begin to breathe magic and find that 
there are day to day points to touch and observe the spirit world you will also find 
that frequently magic involves very simple activities. It’s easy to get excited about 
big rituals, but it’s also easy to feel at home with simplicity. 

The truth of the matter is, in my opinion folk magic is a ranging and large 
topic which leaves a lot of room for personalization and for drawing from many 
sources from many places. Hoodoo itself also has a huge amount of collected lore 
in terms of the meanings of various plants and objects and countless traditional 
and popular recipes for oils, washes, and powders. This isn’t the space to go into 
it all. It is the space to give a small taste and wet your appetite for further 
exploration. My exposure to Hoodoo has been part of overall explorations of folk 
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magical traditions, and so the presentation here will reflect that. We’re going to 
look at some ideas about engaging spirits as well as how those fit into a handful of 
practical techniques. If you want to explore Hoodoo more fully the information 
collected at Lucky Mojo’s website and many of the books recommended there 
will be useful resources for you. 

That said, let’s start with spirits. The first thing to address is work with 
Saints. Much of Hoodoo comes from areas where the people are primarily 
Protestants. If you look at books popularly associated with Hoodoo they were 
rarely connected to Catholic forms of magic. The psalms feature heavily but not 
so much the Saints. People today think of Hoodoo in association with Latin 
American prayer candles connected to the Saints, but these connect to other folk 
religious, and at times folk magic, traditions. Hoodoo practitioners did adopt the 
use of this style of candle but generally more related to particular powers or spell 
intentions rather than to particular Saints. These candles do also reflect the 
presence of spirit work in Hoodoo. When working petitions or setting lights the 
practitioner reads the results of the candle burn to understand what is impacting 
their work or whether or not it is succeeding. Traditional interpretations reflect the 
work of spirits, the candle can tell you if a spirit is working with you, if it 
encountered or overcame obstacles or if it was fully blocked. That said, there are 
also some practitioners who incorporate Saints, in particular folk Saints into their 
work. Hoodoo varies by region, and these days, by practitioner. 

More typical within Hoodoo is the incorporation of ancestors. Some 
practitioners explain the relationship with the ancestors as central to all work, and 
that it is through the ancestors that the work is accomplished. Particularly if the 
ancestors also worked Hoodoo or some other magic this can be relevant as it can 
imply a continuity, in which by working similar methods you are working hand in 
hand with them, sharing across time by way of shared experience and practice. 
Even when ancestors did not do magic, since Hoodoo draws on folk customs it 
will often have space for elements recognizable to our ancestors regardless of 
magical practice. Using psalms, using the Bible, incorporating folk or popular 
music, these are touch points our ancestors can recognize whether they did magic 
or not. The ancestors can also be understood as “the saints.” In some forms of 
Protestant Christianity all members of the church are saints, or become part of a 
communion of saints when they die. When the church empowers people through 
the spirit and those people live on in the spirit they become a vibrant image of 
power held in life after death. So “the ancestors” as “the saints” may approach a 
relationship with the dead in a way that is more commonly culturally relevant for 
Americans than the idea of ancestor veneration and magic that many feel called to 
adopt when they approach traditional forms of magic, particularly those inspired 
by the African diaspora. 

It should also be kept in mind that if you’re approaching the ancestors it 
should begin the way we’ve spoken of previously, as developing a relationship. 
We don’t need to weaponize or instrumentalize the dead by only approaching 
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them as magical ATM machines to carry out spell work and grant wishes. This is 
a tendency some practitioners have noted as a problem that occurs when people 
first approach this kind of work. The dead can be powerful allies, and they are our 
“real talk” friends, they understand the world and understand how to, “get shit 
done.” So the prospect of asking them for help with things that are important for 
us is an attractive one. But they’re still people, and they’re people who are 
important to us, so we don’t want to use them. We want to be their host, so that 
we can later be their guest. 

Another thing to note is that not all practitioners of Hoodoo work with 
ancestors or the communion of saints. Some just work with materials and 
whatever their view of magic is. They still get results. I think spirits can help get 
us more powerful results, especially when we combine working with them with 
working materially. Our focus is also on spiritous sorcery, so we’re going to look 
at approaches involving spirits, but understand, this doesn’t mean everyone does 
it that way. For us though, the dead can be important. As such grave dirt, tokens 
of the dead, and special offerings for and remembrances of them have powerful 
places within this work. 

In addition to the dead, spirits of nature also have a particular importance. 
Hoodoo incorporates a significant amount of herblore to the point that it’s 
sometimes called “rootworking.” The powers of those herbs can be explained by 
the idea that at the creation God wrote a particular nature into all things and thus 
the powers a plant or stone or other object has stem from that divine imprint 
through which its nature was imparted at its creation. Otherwise we may 
understand the powers of herbs and natural objects as stemming from their 
individual spirit, or the spirit which lives in that herb in a general sense across all 
its growth around the world. As we discussed when looking at the material for 
talismans, the doctrine of signatures, and the idea of spiritual life animating 
plants, stones, and other things in nature can be approached as ideas which 
dovetail to one another. A certain virtue or nature is inherent because of the word 
God spoke to create a given thing, for instance, the essence of the Rose holds the 
virtues of love or affection, and so the spirit which enlivens, cares for, spreads and 
cultivates the rose 1s a spirit of love and affection. The spirit flourishes within the 
plant because the nature of the plant and the nature of the spirit are akin to one 
another. 

So when we select herbs for a spell, or when we gather plants for our 
collection of herbs we should remember the spirits therein. The same is true for 
stones, magnets, animal parts, and other things we take from nature. For one, we 
are taking these things from some source. So if we’re harvesting them ourselves 
we should pay the spirits of the place from which we are taking them. This can be 
done with some offering, at the very least we can pay some acknowledgement by 
speaking a thank you, or better asking for permission to take what we want and 
waiting to feel or know that it is right. If we’re not harvesting items ourselves but 
rather buying them from a store or catalogue, making a general offering 
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occasionally to any spirits to whom you may owe an offering, or any spirits 
whose aid or acceptance you might need can be a useful practice. When we have 
the particular item and we wish to use it, we’re using it because of its spiritual or 
magical powers, because of the nature it imparts or the “thing it does.” That 
power is tied to its spirit, so speaking to it to awaken it, calling upon its spirit, 
telling it what you’re looking for it to do can all be powerful ways to activate the 
use of the material. If relying heavily on a single component maybe even making 
an offering to the spirit of that component, or purchasing its assistance with the 
promise of an offering, may make sense. 

Beyond the components we are using, what about the landscape? Are we 
removing an enemy and hot footing him so he moves away? When delivering the 
trick, maybe ask the land to reject him? Are we casting a spell at night to bring a 
lover close? Did you know the Moon had a lover she was kept from and she was 
able to visit him by magic? Perhaps an appeal to the Moon to reflect your spell 
and carry its power to your lover would draw upon the power of her sympathy for 
your goal. Depending upon your goal, and your method your materials may 
interact with your environment. If your environment is also alive with spirits and 
spiritual power then engaging your environment directly may help if it 1s suited to 
provide help along the lines of your goal. 

There are also folk spirits associated with Hoodoo. The most commonly 
known one is the Crossroad’s Devil. Other areas may also have local folk spirits, 
or monsters who might feature in stories but who may also have some tie to magic 
— and who may be less monstrous when approached politely. For the most part 
our examples won’t really address these so you’re left to explore them on your 
own. The existence of such spirits is worth mentioning though because work with 
them may at times be similar to the ways we might incorporate angels or demons 
into Hoodoo work. In some examples we might empower an object by calling 
upon a spirit and letting the spirit “touch” the object to give it power, or make it 
magical, or show us how to more fully use it. In other examples we might call 
upon a spirit to aid in doing the goal, with the material components of the spell 
used to ground the work in the material world, or as a touch point. We may even 
address a spell to a spirit to affect the effects of that spirit’s interaction with our 
life and our local world. 

So let’s get our hands dirty. It’s easy to think of magic with spirits as 
lighting candles, burning incense and saying prayers. There is real visceral power 
in engaging the spirit world while working with physical materia to express the 
desire, the need, the purpose behind our spell work. This isn’t just a matter of the 
psychology of doing the sorcery we grew up seeing in movies, although that 
probably has an important power to it as well. Magic is in part about how we 
communicate with the world around us. By working material we are 
communicating with the world in a way that is ground firmly in the space of 
physical manifestation. We are also communicating with the spirits in a way 
which gives them a foothold in the portion of the world in which we want their 
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actions to manifest, the physical world. We are also drawing together particular 
powers through our materia and bringing them to bear in a given shape on the 
situation, and so we’re giving that shaped power as a tool for the spirit to work 
with. Beyond that we’re taking our desires and we are physically taking hold of 
the world by our own hands and moving and molding it, we act upon it directly, to 
express what we want, and so we take some agency even in a form of magic in 
which much of the agency is given over to our spiritual allies. 

So here are a few simple techniques and here is how we can work these 
techniques while engaging the spirits we intend to work with. We’re going to start 
off with some simpler components and then build from there. 
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Petition papers 


Petition papers are one of the simplest magical methods around. They don’t 
involve learning any bizarre symbols or formulas. There’s no rituals or 
incantation to memorize. You’re just writing on and folding paper for the most 
part. As a basic technique it can be used on its own or it can be added to other 
magical techniques. It can be done at ritually chosen significant times of day, or 
on the spot when you need it with no real preparation. 

At its core you’re essentially writing down a wish. You have to identify the 
components of the wish, who is being impacted and by what, or what the 
relationship of the people involved is. You also have to determine how to clearly 
encapsulate the wish. Say you want love generally in your life then the 
components are you and love. Do you want love in the form of friendship, a lover, 
a spouse, people being attracted to you, an increase in sexual partners? Any desire 
can have many forms. With your petition you must identify the form of the desire 
you want to actually have in your life. You don’t need some mystical 
encapsulation referencing occult powers. You just need a straightforward down to 
earth realistic description of what you want. 

So in this example you would write your name down on the paper, then turn 
the paper clockwise, and write over your name, “love” because love 1s the force or 
current you want to act upon your life. Say your goal is a new lover, you want a 
romantic and passionate affair. Then you would encapsulate that in a simple 
statement, “I will quickly find a new lover who will be passionate and will fulfill 
my needs emotionally and sexually.” This statement you would write on the paper 
circling the combined names without lifting your pen. 

Now let’s say you have a goal involving yourself and another specific 
person. Say you want Scott Gibson to fall in love with you, and we’ ll say your 
name is Kelsey Morgan. You would write Scott Gibson repeatedly, rotate the 
paper and then write Kelsey Morgan on top of it the same number of times. Scott 
and Kelsey are the two components, the two people involved in the spell. Your 
intention “Scott will fall in love with me, and will ask me out on a date” ina 
circle without lifting your pen around these names. 

There are other variations you can engage in but these two examples are a 
good place to get started. Speaking of getting started, it might help if we describe 
more details on what to do. We provided examples first because identifying what 
you’re working on and what the intention are should be the first things you do. 
The method is actually very simple though. 

Start off with a bit of paper. I like to have paper that is fairly square, 
sometimes I tear it sometimes I cut it. Other people feel that paper which is 
roughly torn is best, and some feel that knives or scissors cutting the paper can be 
a symbolic start to the spell. Some people like to use paper from brown shopping 
or lunch bags, but I find regular paper is fine. In my view the idea is essentially 
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just a piece of scrap paper. 

Write the names in the center of the paper starting with the individual, thing 
or idea being impacted, then rotate the paper and on top of it write the name of the 
person thing or idea which is doing the impacting. The upper name can be a force 
someone is receiving, it can be an intention for someone to act upon or idea or 
feeling someone should begin to have. It can be a person whose will is 
dominating someone else. The names should be written an odd number of times. 
Usually three, seven, or nine times. I typically use nine. 

Once the names are written the intention statement is written and stated over 
the paper. The intention should be written without lifting the pen. So I typically 
use cursive. The beginning and the end of the statement should join to each other, 
so think of how much space you have while writing. 

The paper is typically then anointed with a five spot, or a drop of oil on 
each corner and the center. You can also add signs and symbols to the paper 
related to your goal. You can dress it with powders, or with effects connected to 
the object of the spell. We’ll discuss more about powders and oils in a moment. 
Finally, you fold the paper. This is kind of the moment I think of as the activation 
or cementing of the petition when it’s being done without some additional spell 
work involved such as a jar or candle, which will also be discussed shortly. The 
paper is folded towards you when drawing in something, or away when banishing. 
Fold it an odd number of times. Usually three. Once folded it can be carried in 
your wallet if it’s for money, in your shoe if it’s for domination, in your 
underwear, or stored in your underwear drawer or under your mattress for love or 
sex. You can keep it on an altar if there is no deployment specific to your goal, 
but a little thought and down-home cleverness should suggest places to set your 
paper. 

So how does this involve spirits? It’s a pretty simple method and it doesn’t 
seem like there is a ton of space to add spirit work. A lot of spirit work can be 
simple though. You can work your petition at your ancestor altar, or a devotional 
altar to a spirit who has the power to influence the success of the petition. Once 
the paper is folded, or maybe before it’s anointed it can be left to sit over-night on 
the altar, the spirits can be petitioned to aid in your work and offered payment for 
granting the petition. You can pray a psalm over the petition and ask your spirits 
to pray the psalm with you, particularly if your ancestors were Christians or 
Jewish. 

If you want to get more complicated maybe draw the seal of a spirit — an 
angel, a demon, or an aerial spirit; or one of the pentacles from the Key of 
Solomon on one side of the paper. Then work your ritual to consecrate the paper 
as a talisman imbued with the power of that spirit. After you’ ve made your 
talisman, flip it over and work your petition spell. The talisman will act like a 
battery of spiritual power, or like an anchor drawing the force of the spirit who 
consecrated it, and the petition will direct that power. Again, you could read the 
psalm, or the versicle of the pentacle, and call upon the name of the spirit as you 
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repeat the statement of intention for your petition. You could do this once you’ve 
written it or more appropriately while folding it. 
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Powders and Oils 


Powders and oils might seem like accessories to magic more than magic 
themselves, but the act of making them or even simply wearing them can be 
powerful magic. When we’re children one of the key things we think of as falling 
within the purview of magic is the making of powerful potions. We think of 
magicians blowing secret dusts to confound their enemies or enchant those who 
come before them. While not all fictional magic has a real corollary, part of the 
power of the image of a magician wielding control over others through perfumes, 
drinks, and dusts is because these have been core parts of magic since ancient 
times. 

Scent and taste are powerful senses not simply in the experiences they give 
us but also in their ability to stir our memories or change our feelings and 
perceptions. When we combine that power with the activation of the magical 
virtues of the components of the source of our stimulation we create an impact on 
multiple levels either for ourselves or for those around us. A well made powder, 
or oil, or tincture deployed at the right time, in the right place or context can be 
very simple but very powerful magic. This is especially useful when the intention 
is to affect someone with whom we will be interacting while the interaction 
occurs. 

Approaches to putting together oils and powders will vary a bit depending 
upon the ingredients and also depending upon your preferences. You might make 
an oil by soaking herbs in high proof alcohol and then straining them and adding a 
few drops of the tincture to a carrier oil. You might soak herbs or plants directly 
in a carrier oil and let it absorb the oils and essence directly from the herbs being 
used. You might place your plant material in a distillation train and use steam to 
capture the oils and then separate the condensed oil and water. Some oils might 
involve using resins that don’t mix easily with some methods, some may require 
using materials other than plant material. Sometimes you might be better off 
acquiring a professionally harvested oil to mix into your recipe. It will depend 
upon the material, and your preferred methods. Powders will be similar. Often 
you'll just crush up plant matter, but some will require non-plant materials. Some 
things you can harvest on your own, some you'll be better off buying. 

There are plenty of books which deal with magical oils and powders. I 
recommend getting at least one book which deals in detail with several methods 
of construction. Even if that book has recipes get another book which is solely 
focused on being a formulary, or a collection of recipes. You might also want to 
get some books on herbalism and study the folklore of the ingredients you’ll be 
using. If you’re going to be ingesting or wearing the things you produce on your 
skin then taking some time to learn some of the science and medical concerns 
around your ingredients is important as well. 
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For our purposes though, we’re looking at how to engage spirits more than 
we are the nitty gritty of constructing these components. It’s important to look at 
using these pieces of magical materia because they will be utilized in many other 
magical activities. As we’ve noted above oils and powders might be used when 
doing a petition paper. They’I!I also feature heavily in the examples we’ll provide 
below of candle magic, mojo bags, and sweetening jars. Even the other magic 
we’ ve discussed of making talismans or working grimoiric spellwork can be 
enhanced with empowered oils, powders, incenses, and tinctures. 

When working with spirits in our use of these tools we can engage spirits 
based upon the components, or upon the purpose of the formula, or both. As 
we’ ve said, there are spirits associated with plants, rocks, and various other things 
occurring in nature. So when we are making a powder or oil we can call upon the 
spirits of our components to enliven and empower those components and to work 
together through the combination of our ingredients. Some ingredients might have 
additional spirits to call upon based on where the ingredient comes from or if it is 
tied to some particular spirit or profession or other association. Once we have 
mixed our ingredients, or if we are working with a premixed oil or powder, we 
can call upon a spirit or god related to the purpose or goal for which the oil or 
powder will be used. We can also set the container of the oil or powder on our 
ancestor altar, or the altar of whatever other guides or guardians we have and ask 
for them to bless and empower it and to work through it hand in hand with us. 

So say we want to make Algiers Powder, which according to Herman 
Slater, is made with Vanilla, Patchouli, and Cinnamon. It’s also associated with 
the color purple. It’s useful for love and for gambling. To begin we might lay out 
a cloth of purple and on it place three dishes, one for each component. Behind 
each dish set a candle. You might anoint the candles in holy oil, you might 
sprinkle the space with holy water. Giving each herb its own respect, for each in 
turn, touch the herb, light the candle, and make a prayer to the spirit of the herb. 
Once you feel that you’ve engaged the spirits and the physical material carries 
their power and blessing then mix your powder. The powder now being a thing 
itself and not simply its components, carries the combined power the spirits have 
granted, but it can also carry power and direction from a spirit related to the goal. 
If you’re using it for love you might call upon Venus and for gambling you might 
call upon Mercury, or you may call upon a spirit related to them. Since you’re 
looking for material results, and the influence of the powder will in part be related 
to scent you might call upon the appropriate aerial spirit. You would ask the spirit 
to imbue the powder with its power and for it to aid in the intentions for which the 
powder is used. If you’re making the powder for a specific occasion you could 
make your intention more specific but you don’t need to if you’Il be doing other 
more specific work in which the powder is used. Finally once the powder is 
consecrated you might place it in a container on your ancestor altar. Explain to 
your ancestors what you’ll be using it for, ask that they empower you and aid you 
with the intentions for which you’ll be using it. If the powder is in a jar you might 
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burn a purple candle on the jar while the ancestors consecrate it. Both for the 
spirit related to the purpose, and the ancestors you should probably make some 
offering as well. 

For another example let’s look at Fiery Wall of Protection, which Herman 
Slater says is Dragons Blood, Myrrh, Frankincense, and Salt. Slater notes that the 
recipe is the same as Fiery Command, which forces others to do what you want 
without a second thought, but that the salt adds a protective element and prevents 
others from hexing you and wards off curses and protects against magical attacks 
and rebounds. He suggests putting it around your room and by doors and 
windows. So, lets take this a step further, and we’re going to add red brick dust. 
Red brick dust when placed around rooms, across thresholds, and on window sills 
prevents enemies from crossing and keeps away harmful intentions. So we’re 
going to have our fiery wall of protection, but we’re going to beef that wall up a 
bit. 

There is a lot we can unpack here as far as how to empower these 
components and our goal by working with various spiritual potentates. Like with 
our Algiers Powder we can approach each component and the spirit of that 
material. In this case we might use a red cloth. Otherwise we can take the same 
approach in calling upon the plant spirits of dragon’s blood frankincense and 
myrrh, but we might approach the salt and red brick dust a little differently. In 
addition to the powers of the plants we can look at the powers of the individual 
components and the spirits that are associated therewith because they can be 
called upon for protection. Dragon’s blood has several associations but most 
clearly with fiery power. So calling upon sources of power and vitality, powers 
that have a burning coursing sort of movement to them can be helpful in 
empowering your dragons blood. Serpentine and draconic powers are implied by 
the name and can be tied to this purpose of protection as well. Frankincense is a 
popular church incense and is easy to associate with angel magic. Calling upon 
protective angels to empower the frankincense could be useful. Myrrh is often 
associated with the dead. You could call upon your ancestors, or if you have an 
unsettled spirit you are working with in exchange for cooling and elevating to 
help it achieve rest then you might call upon it to attach its power and service to 
the myrrh. If using sea salt you might call upon the force and power of the sea and 
its ability to carry things off in its currents, or you might call upon the stability 
and strength of the earth. Salt also carries with it the implication of sanctity and 
purification, so calling upon spirits who heal and purify or who remove negative 
influences and asking them to work through your salt may contribute. 

With the brick dust you probably wouldn’t call upon a spirit of bricks like 
you would a living or natural component. But your red brick dust should come 
from bricks that were once used. So these bricks were once a wall or a road. They 
either enclosed people in safety and protected them with their strength, or they 
upheld people and guided them to where they needed to go and protected them 
from the hazards of an unpaved road. Those bricks may have stood for years and 
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may have been in contact with many people, many of whom may now be spirits. 
So call upon the bricks themselves, remind them of their strength, of their past 
work, talk to them as if they too are a living spirit because there is still some life 
to them. Also call upon the spirits who have touched those bricks, call upon 
anyone who was protected by those bricks, anyone who helped build those bricks 
into strong structures. Ask that they lend their strength and the strength of the 
protection the bricks gave them to the protection you are looking for. 

Before we combine our components we should also consider that three 
components form a powder on their own, and that that powder has a power which 
helps shape the power of this powder. You might not want to mix those three 
components and consecrate them as Fiery Command powder prior to mixing them 
into the Fiery Wall of Protection, because to me that seems like you’re setting a 
magical course for the material and then trying to tweak it rather than focusing on 
your real goal. But maybe for you it makes sense to make one powder, consecrate 
it, and then add the additional components and reconsecrate it. Personally what I 
would do is add elements to the space that accord to the power of commanding 
people because that power to command may be part of how we protect ourselves. 
If you’ve made Fiery Command powder previously maybe burn some as an 
incense or fix a candle, or make an oil and dress a candle and burn that candle 
while you mix your powder. Speak to the resins and give the instruction that they 
will command that all forces set against you turn back, that they will command 
your enemies to stand down and retreat. They can be empowered towards that 
component without fully dedicating them as their own mixture. Then as you add 
in the remaining ingredients complete the intention by speaking to the mixture 
what it will do. 

From there we can utilize the same consecrations of the final product that 
we did with our Algiers Powder. Call upon a god or spirit related to your goal and 
ask for them to empower the powder and give service to its goal. Present the 
powder to your ancestors to empower. You might consider fiery spirits for this 
one, but if salamanders come to mind remember elementals are very physical and 
literal spirits so they might not be your best choice. Gods of fire, of smithing and 
weapons would make sense. Gods who built walls or who provided protection to 
their people or to their fellow gods. For planetary spirits the spirits of Mars. If you 
have a restless spirit you work with it could be set to such tasks and therefore 
could be part of consecrating the completed powder, particularly if you’re 
anticipating a more offensive defense. Otherwise your ancestors are a good group 
of spirits to focus on for this one, or if you have house hold spirits, or a 
relationship with the nature spirits around your home they can be protective as 
well. 

So as you explore powders and oils, tinctures and incenses, remember 
sometimes the thinking on who relates to what you’re doing might be out of the 
box. Or it might be inspired by the imagery of the name of the recipe, or it might 
be inspired by impressions of the powers of its components. If you want a 
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particular character to how the mixture impacts your goals then maybe the spirits 
you call upon can provide that character. You have options, but remember to 
approach not just the powers going into what you’re mixing, but also the mixture 


as a thing itself. Be clear in what the mixture is empowered to do, give life to the 
mixture itself. 
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Candles 


Candles are another item people associate heavily with magic. Candle light 
can help shift our awareness and how we are experiencing a space. Most of us 
have conditioning on some level to associate spaces lit by candles with either 
religious contexts or special moments. After all it’s not too often that people get 
home from work and say “I’m going to turn off all my lights and do my evening 
chores by candle light.” We use candles for church services, birthdays, romantic 
encounters, and relaxing baths. When working candle magic we can draw on that 
association of experiences with candle light by working with only, or at least 
primarily, candle light. But we don’t necessarily have to. The use of candles isn’t 
just a psychological trick, but if that mental state helps us engage our magic 
there’s no reason not to use it. 

The idea of a special mental state associated with candle light ties into 
Hoodoo to some degree in that Henri Gamache’s book on candle burning begins 
with a discussion of the primal nature of fire worship. Gamache essentially codes 
candle magic as a core and essential human activity because fire worship is 
ancient and universal and pops up throughout all human cultures and 
consciousness. This pervasiveness also provides a sense of the power the fire of 
the candle has to work magic. 

Personally I tend to think of the effectiveness of candle magic in two ways. 
The first is based on fire and its power of radiance. Through various means the 
intention of the spell is impressed upon the candle. The magician might carve into 
it, or rub oil upon it, or dress it with herbs or special items. It may have a color or 
scent related to the spell. The flame consumes the wax and with it whatever spell 
is vested upon the candle. The flame then radiates light and heat and with that 
light and heat the power inherent within those forces, and the power added by the 
magician and it conducts that power into the world as a force directed to bring 
about the direction of the spell. 

Alternatively the candle flame may be viewed as a liminal point for 
connecting with the world of spirits. Again, from this view point the candle has 
been impressed upon with the intention of the spell. It may be dressed with any 
number of things which empower it towards the direction of the spell. The flame 
therefore transitions the elements of the spell into the spirit world to communicate 
the goal to the spirits. The light of the candle becomes the physical presence of 
the spirits. Their work is reflected in the candle’s burn and information about the 
spell can be read in how the candle burns. The radiance of light and heat from the 
flame is a physical manifestation of the radiant power of the spirits to work in the 
world. 

So how do we use candles? The first most basic step is to select the type of 
candle. Candles might be made in a particular shape which expresses a purpose, 
or they might be free standing or secured in a glass or they may be selected 
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because they are a particular color. For our purposes we’re going to keep it 
simple, but there is a wide range of candle magic which can be explored in many 
sources. We will also see that like petition papers and oils and powders candles 
can become a component in other spells we will do as well as the focus of spells 
on their own. 

The simplest way to use a candle is to take a basic taper candle, or a dinner 
candle of the color associated with your goal. Then rub the candle with oil. If 
you’re sending something away rub counter clockwise away from you, if you’re 
calling something to you, rub clockwise and towards you. Then burn the candle. 

You could speak an incantation or simply state your intention while burning 
it, but we can take that piece a little further. This is part of where spirit work 
comes into play. Whether it is your ancestors or some other sort of spirit call upon 
them using the candle’s flame and speak to them about what your needs or desires 
are. Before you light the candle call upon the spirits with whom you will work, 
ask them to be present in the flame of the candle and to bring power to your spell, 
or to bring your desire to fruition. Light the candle. Many of our uses of candles 
in magic can be approached this way. We can also prepare the candle so that the 
candle and its flame are an offering for the spirit. 

We can take this same basic approach and we can add to it a petition paper. 
The candle can be set to burn on top of the petition to empower or execute the 
intention of the petition. Alternatively the seals given in the Key of Solomon or in 
other books of seals and talismans may be drawn and placed underneath the 
candle. When working with such seals the spirits associated with the seals may be 
called upon, or the seals may be consecrated before-hand by conjuring the spirits 
to empower them. 

In addition to using the oil to anoint and charge the candle powders may be 
used in conjunction with candle magic. A powder can be sprinkled in a circle 
around the candle and the petition or used to draw a seal or geometric figure 
associated with the spirits called or with your intention. Powders can be mixed 
with pulverized egg shell and tempera powders to make a chalk so you can draw 
with your powder around the candle or on the surface on which the candle will be 
placed. 

If using a glass encased candle you can make holes in the top of the candle 
and place oils or powders in the holes. Herbs and trinkets can be used to dress the 
candle as well. When working this way use three holes to build or create 
something new, use four holes to stabilize or strengthen something which is 
already in process. Be sparing in how much you use, your flame should be the 
flame of the candle, there should not be so much herb and oil that they build into a 
flame on top of the surface. 

Otherwise the use of petition papers and entreating spirits works the same 
way as with your free-standing candles. 
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Mojo Hands 


One of the most commonly thought of magical techniques when one thinks 
of Hoodoo is the Mojo Hand, or Gris Gris bag. These have many names: jomos, 
jomo bags, nation sacks, a toby, or a trick bag. The bag 1s like the old potpourri 
satchels people used to carry to ward off spirits and sickness, or just to smell nice 
when bathing wasn’t a thing. But they are more than this. A mojo bag 1s a living 
creature. It is a special sort of amulet empowered with life. It may have spirits tied 
to its creation and tied to its work but the bag itself is built by an array of parts 
which each contribute to its nature and power. Those parts are brought together a 
single life by the magician who communicates a piece of his own life into the bag 
so that it stirs with life and becomes a living worker to aid in his intention. 

These are a powerful and useful tool, and thus are quite popular. They are 
also relatively simple to make. Once made though they must be maintained, they 
must be fed, and they should be treated well. In the process of being made they 
must be kept close while their life stirs. 

To begin select a square of cloth. I use cloth of a color associated with the 
task or cloth from old clothes so its associated with me. If making a bag for 
someone else you might want them to provide you with cloth they have 
previously worn. Red flannel is a traditional choice though regardless of the goal, 
and so you might just keep red flannel around for this purpose. 

From there you have to determine your goal and what ingredients to use for 
your goal. Your bag will need an odd number of ingredients. What these 
ingredients are will depend upon your goal. You can use herbs and powders. 
Items which represent or which are tied to your goal. Seals or magical squares 
which tie to your goal, or seals for spirits who can help bring about your goal. 
You can include a petition paper which can be fairly specific if the bag is for a 
single purpose or could be more general if the bag is to draw a general thing into 
your life. 

For example, say we want a spell to draw in love. I might begin with a red 
flannel square since it is traditional, but also, red will be associated with the goal 
of bringing about love. I might choose seven as the number of ingredients since 
it’s an odd number and it relates to Venus. To attract things I will include a load 
stone, and to make the load stone more powerful I will dress it with oil, maybe 
“come to me” oil and feed it iron filings. I won’t mate the load stone to another 
load stone because I want the spell to be open ended, I want it to search for mates 
for me. I will include honeysuckle and red rose petals. I will do a candle spell and 
offer a candle to Venus, and then take a bit of the wax and carve the seal of Venus 
into it and place that wax in the bag. I’ll take some wax from my spent ancestor 
candles and put that in my bag. I'll sprinkle in a bit of graveyard dirt from the 
cemetery with which I’ve made alliances so its spirits and guardians can empower 
and help with my work. [Il make a petition paper which will have an appropriate 
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seal of Venus on one side and on the other side I’Il write the petition “Lovers will 
come into my life and passionately join me in mutually enjoyable activities.” Pll 
fold the petition over with oil and powder and place the folded petition in my bag. 
Now with my seven items in the bag I will call upon my ancestors and allied 
dead, I will call upon the angels and spirits under the rule of Venus. Then I will 
spit into the bag, and breathe into it blowing my breath across incense suited to 
my goal so that my saliva and my smoke-filled breath will add life to the bag. 
Then I will tie the bag off and hold it close for a moment to feel the nascent life 
stir in it. I might speak to it my goal at this point. 

Many would wear the bag against their skin and sleep with it under their 
pillow for a few nights prior to putting it where ever they would put it to deploy 
the trick. In this case wearing it 1s likely how you’d use it. Another way to finish 
empowering it and nurture the life in it is to set it upon your ancestor altar for a 
few nights and allow them to tend and empower it. If using this method make 
offerings to your ancestors each night while the bag sits with them and the night 
you take it back. You could also set up an altar and encircle the bag with powders 
and dressed candles and make offerings to the spirits who you’ve called upon to 
empower the bag. 

Once the bag has been empowered you have to use it. You will typically 
carry or wear the bag. Or you might place it in your home in a place related to the 
goal of the spell. For our love charm maybe you'll keep it in your underwear 
drawer or under your mattress. If the bag is primarily affecting another person you 
might put it somewhere amongst that person’s possessions or on their person or in 
their home. If this isn’t possible you might make a poppet or image of the person 
and set the bag upon it. 

As you use the bag you will need to tend to it. Occasionally place it back on 
the altar and make new offerings so that it can be further empowered. Sometimes 
you'll need to rub a bit more saliva on it to feed the life in it and keep it bound to 
you. You can dress it with more oil or cologne to help feed it and renew its power. 
Since it is a talisman it’s an on-going spell. Since it’s living it needs to be fed and 
treated well. If you have a point where you’re no longer using the talisman, don’t 
just toss it away, have a place to store it well so you can pull it out when needed 
again. 
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Sweetening Jars 


The last type of spell we’ll look at is the Sweetening Jar. There are a few 
other types of jars too, and even sweetening spells come in a few varieties other 
than jar spells. Like our other examples we’re only going to scratch the surface 
but there are many sources you can look at now to further explore these types of 
spells along with the others we’ve addressed already. 

A sweetening jar is used to sweeten someone or something to you. The idea 
is pretty simple. The feelings or actions of your target should improve towards 
you as they become more sweet. The most obvious application is for a love spell 
but doesn’t have to be as straightforward as that. If your boss is mean to you, you 
can sweeten your boss to you. If you’re going before the court you can sweeten 
the judge or jury to you. Anyone you need to be kinder, or more affectionate, or to 
act in a more pleasing way, you can sweeten them. 

A friend of mine works with them in another way though. She sweetens 
more conceptual things. So rather than sweeten a person she might sweeten 
prosperity so that the spirits and forces of wealth and prosperity are kinder or 
more abundant in one’s life. This approach works more directly with spirits as it 
might be a particular spirit or group of spirits who are then sweetened to you. 
When we’re sweetening a person, rather than a concept or a spirit, our 
engagement of spirits in the work will look similar to the way it plays out when 
working a petition or candle. You call on spirits to empower and assist in the 
work being executed through your spell. 

Jar spells generally are done by mixing items in a jar which represent three 
things. Some components represent the person or object of your spell, some 
represent the specific purpose of the spell, and there is a general component which 
represents the nature of the spell. The components which represent the person or 
object of the spell are magical links. For instance in a love spell I once used a 
tissue that the target of the spell had used to clean up his semen and a paper cup 
he’d drunk from. You might use some of their hair or a bit of their clothing, or 
their signature from a piece of paper they’ve signed. Something they’ve touched 
or something that looks like them or which 1s otherwise related to them serves as 
a magical connection linking the spell back to them. It may be more than one 
item, and if the item connects to the purpose of the spell then even better. 

When we’re talking about components that relate to our purpose, one of 
these will be a petition paper, but we might also include things which correspond 
to what we want. Say the jar is going to involve someone protecting us, we might 
include some representation of a shield or weapon or maybe a badge like a sheriff 
or police officer. If the person is going to open opportunities for us we might 
include a key. We might use herbs that relate to our goal, or magical seals or 
symbols. 

Our component which connects the whole spell and determines its nature 
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will typically, but not always, be a singular component. This component, along 
with the petition, is not counted when we count the number of things we’ve 
placed in the jar. In a sweetening jar this will be something sweet — honey, 
molasses, syrup, or sugar. Different traditions and approaches will assign different 
qualities to various sweetening options as well as to specific brands of sweetening 
options. For details on types sweeteners you can explore some of the many 
sources out there on hoodoo, and in particular on honey jars or sweetening jars. If 
we’re doing some other jar we might use a different component. For instance, if 
we wanted to sour people to each other or make things sour for someone we 
might do a vinegar jar. 

So the basics of the spell. Select a jar well suited to fit the 1tems you will 
include in the spell. Identify who you wish to affect and what you want; formulate 
the statement of your intention. Write out your petition paper with the names and 
your statement while speaking your statement. Line the bottom of the jar with 
your petition paper. Add the items related to the spell. There should be an odd 
number. These items will be both the links to your target as well as the objects 
which carry with them the power to accomplish your goal. Add your sweetener. 
You will either want to take a bit of the sweetener from the jar, or collect some as 
you pour it into the jar. Eat the bit you collect and state that your target will be as 
sweet to you as the sweetener is. Be careful that the sweetener you consume isn’t 
tainted by anything toxic or dangerous. 

When we cast this spell we can call upon our ancestors and other related 
spirits as we begin. We can ask spirits to bless and strengthen the implements we 
will include in the spell. If we’re working with herbs we can call on the spirits of 
those herbs before we begin the spell. If we are including a spirit seal or a 
pentacle we can consecrate it prior to assembling the jar spell and ask the spirit 
from that consecration to work through this spell. I have successfully worked by 
calling planetary spirits to observe and work through the jar spell in exchange for 
offerings made as the jar is worked and when the spell is complete. 

Depending upon the nature of the spell and the agreements with the spirits 
the spell may need regular maintenance. If its something pretty close-ended like 
sweetening a judge for a court case or your boss who is considering you for a 
raise or promotion there shouldn’t be maintenance after the spell is done. Once 
it’s finished, pay any spirits who helped you, particularly if you promised some 
offering or payment. If it’s something ongoing, like binding a lover to you, then 
you'll need to regularly work the jar and feed the spirits who are facilitating it. 
When you stop, they’Il stop, and your lover will stray. If you’re fixing a boss who 
was on your back so they’Il be nice to you, but for the duration of your time with 
that boss rather than until some decision is finalized, then you have to keep 
working the spell, or your boss will stop being so sweet. 

When I say continue working the spell, what does that mean? A jar spell is 
often activated with a candle. The candle, which may or may not be dressed, I like 
to dress mine, is burned on top of the jar to heat it up and get things moving. If 1 
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really want some speed or passion added to it I might dress the candle with pepper 
oil in addition to oil appropriate to the spell. Over time wax will build up on the 
jar and seal it, which I feel further solidifies the power of the spell, but not so 
much so that you can just stop working it. If you have spirits who are working it 
on an ongoing basis you should address them when you burn new candles on the 
jar, and you might offer them incense or libations as well. Often some prayer or 
psalm will be read or recited when the candle is burned. This can be particularly 
helpful if the spirits involved have some link to the prayer or psalm which is used. 

Let’s build an example or two. For the classic approach, let’s say I want to 
make my boss consider me for a promotion. I’m going to obtain a jar — nothing I 
will need for this needs to be particularly big so the jar doesn’t have to be very 
big. Pll write my boss’s name seven times, then rotate the paper and write my 
name seven times. Around that I’Il write my statement “My boss [Name] will 
select me above all other candidates and will confirm I am promoted to [job title] 
with a salary of at least [figure].” On the back Ill draw a seal for the spirit Bariel, 
because I’ve done job magic like this with him before. Bariel works under the 
sphere of Jupiter and Jupiter is useful for this kind of job magic. Around his seal 
I’ll write his name and the name of God and the symbol for Jupiter each four 
times. Then I’Il do a conjuration of Bariel, and ask him to empower my petition 
paper and work through my spell to accomplish my goal. Pll use saffron and 
cedar as herbs related to Jupiter, ll take some lapis lazuli for its rich blue and 
include that. Pll take a document I’ve gotten in the past from my boss with his 
signature, and I’Il either cut out his signature if it’s an original, or I'll trace a copy 
of it if it isn’t original, and I’ll include his signature as a link to him. This link will 
also reflect him signing off on the promotion and raise. I’Il take my business card 
and I’ll replace my title with the title the promotion will give me and I’Il include 
one of those. I'll take a dollar bill and put a five spot of oil on it and also write my 
petition on its boarder, Pll do the same on a second bill. The first one will go in 
the jar, the second I’ll spend after the jar is complete. I'll take a key charm or an 
actual key, and I’Il put it in to represent my boss to unlocking doors and allowing 
me to move ahead. 

Before I begin the jar I will have already consecrated my petition to Bariel. 
Next [ll take my saffron and cedar, along with my lapis. Maybe I’Il say the 
Orphic Hymn of Jupiter over them, maybe play Holst’s Jupiter. Pll call upon the 
spirit of each herb and the stone. [ll ask Jupiter, and the spirits of the herbs and 
stone to aid their power to the spell and Ill state my goal and ask them to help 
accomplish it. Pll take the key and Pll pray the Orphic Hymn to Hekate and I'll 
ask her to help my boss unlock opportunities and open roads for me to move 
forward. I could include the dollar bills when I call Jupiter or maybe call upon 
Fortuna or some other spirit or god of prosperity or wealth with the dollar bills. 
Once my implements are prepared and inspirited I’ll gather them together. I’Il call 
upon my ancestors, and perhaps again upon Bariel. [ll explain my goal and ask 
for their aid. I’Il explain what offering I’m willing to give and I’ll name what 
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spirits I’ve asked for help and confirm that they also will share in this offering. 
Then I’ll put the petition in the bottom of the jar. I’1l add some sugar, and then 
add in the herbs and drop in the stone. I’1l add some sugar and the dollar bill, the 
business card and the signature. Pll add more sugar and top off with the key. Ill 
add the final bit of sugar, catching a bit as a pour and I’ll eat that bit stating “My 
boss, [Name], will be as sweet to me as this sugar he will select me above all 
other candidates and will confirm I am promoted to [job title] with a salary of at 
least [figure].” Then Pll seal the jar. I'll place a candle over it, this could be a 
plain white candle, or maybe blue for Jupiter or green for money, I'll dress the 
candle with oil restating the intention again, and burn the candle on the jar. 

Say instead of sweetening my boss, what if I wanted to sweeten prosperity 
to me, and use the jar to make my life more fortunate. First, I would have to 
determine what spirit or god I understood to represent the type of prosperity I 
want. For a gambler or a drifter Mercury might make sense whereas for a 
householder or a father Jupiter might make sense. You might have some 
particular god in mind for such a thing, or perhaps some angel or other spirit or 
group of spirits. Once you’ve identified this the spell will look pretty similar to 
the last one. Your petition will name those spirits and what you desire from them, 
which is essentially on-going prosperity and wealth. Look at that spirit’s history. 
Are there incenses or animals or foods or stones with which it is associated? Are 
there divine names or pentacles which reflect this spirit or your goal? Once 
you’ve determined which spirit or spirits and what things relate to them you 
would build your jar just like you would when impacting a person. When working 
a jar this way though you’ll want to keep it on the altar related to the work you’re 
doing. When working the jar you’!I make the offerings to that spirit. The jar 
almost becomes a focus for the relationship with the spirit. 

As we said in the beginning, like all other areas of Hoodoo we’ve discussed, 
this explanation is only intended to scratch the surface. This explanation also isn’t 
intended as some exploration of traditional Hoodoo. Rather it’s an exploration of 
Hoodoo practices as they fit within our scheme of spirit magic and engaging in 
sorcery in a world alive with spirits. You’ll find that as you expand your 
knowledge of these tricks and add others to your magical bag that you can easily 
work in this worldview of spirits both immanent and remote when working the 
techniques of Hoodoo. 

Fully, our goal with this description is to give you some ideas to run freely 
with. This is intended as a way for you to pick up tools and explore. This 
approach gives you a way to look at how anchoring magic with spirits in a 
physical spell helps to anchor the spell into physical manifestation. This is an 
example of marrying two powerful components of magic in order to work more 
powerful, more effective magic. Our goal here isn’t just understanding that the 
world of spirits is real, but also that a world filled with spirits is a world filled 
with magic. A magical world is one which is full of possibilities, and those 
possibilities allow you to be miraculous. You can work wonders and live as 


282 


deliciously as you like when you put in the work to make things happen. You can 
feel good putting that work in when you realize you live in a world of possibility 
fed by the living presence of spiritual powers behind every mirror, rolling along 
the dew soaked grass, whistling upon the winds. 

Seeing this world makes the world richer and more interesting. Spiritous 
sorcery aiding in moving your world in perceivable ways compounds just how 
interesting the world gets. 
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Fourth Appendix 
Two Group Rituals 


To wrap up I wanted to include two group rituals that I ran at William Blake 
Lodge of the Ordo Templi Orientis. The rituals I’ve selected are examples of the 
methods we’ve talked about in this text. One is a group ritual to honor and 
commune with the dead, the other is a conjuration of a demon. As with the other 
rituals we’ve presented they demonstrate a combination of approaches to engage a 
fully structured spirit world to create the opportunity to engage the spirits 
particular to our work. They both draw on a variety of sources and we’ ll look at 
what those sources are. In particular with the Feast of the Dead the sources drawn 
on are significantly cross cultural. It should be understood that while some ritual 
components were inspired by living cultural traditions, these are approaches 
which were only inspired by these traditions and are not an attempt to present 
them or claim to be examples of them. The conjuration utilizes primarily the 
Hygromanteia and the Greek Magical Papyri as sources. 

In addition to illustrating further options for engaging a multifaceted spirit 
world these rituals also present ways in which this can be done as a community, 
or at least, as a group of magicians working together. Traditional European spirit 
magic often has a master and his apprentices, or a conjurer and a scryer. Beyond 
that there doesn’t tend to be much to illustrate working together. We know 
witches, at least allegedly, worked in groups, but we don’t really know much 
about what they did. The mode of their magic and their relationship with their 
familiars, the Faery Queen and the Black Man are the elements which survive 
more so than group ritual practices. Much of witchcraft was individual work, as it 
seems was cunning work. A lot of traditional European magic might not be 
particularly group oriented, but spirit magic around the world is often group 
oriented. There is also a social and psychological benefit to sharing in work like 
this, or at least many people believe that there is. So even if we don’t see clear 
examples of European group working, a more communal approach might be 
another thing that we can borrow from magicians in living magical traditions. 
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By Lamp and Water 


Purpose: To conjure a spirit who will be communicated with by a scryer through 
the medium of a water bowl through the aid of the scryer's assisting spirit which 
has been invoked through the lamp. 


Set up: On the floor of the temple is a square pattern surrounded by an open 
circle. Upon the square is an altar in front of which is seated a chair. On the altar 
are the bowl, which sits upon the seal of the spirit to be conjured, and a lamp, 
which sits upon the seal or name of the spirit assistant. The bowl is between the 
lamp and the chair. All of this is aligned such as to receive the spirits from the 
West. The altar also has the anointing oil which 1s consecrated to the planet which 
rules the spirit. There is a wand, and a sword. There are three incense burners, one 
for the temple incense, one for myrrh, and one for the incense for the spirit. There 
is a bowl of water and a cork or bit of rope for the khernips, and another bowl of 
consecrated water. There is a candle for the ancestors, and one for Hekate, and 
offerings for each. There is a candle for the Lord of the Universe. The scryer and 
the exorcist each wear a lamen over their robes. There is a pebble with 3663 
painted on it in the possession of the scryer. The exorcist has a red cloth, a 
magnet, a silver coin, and a piece of grape wood. External to the temple is a bowl 
of spring water for washing as people enter. 


Tools 


Altar 

Scrying Bowl 

Khernips Bowl 

Spring Water Bowl 
Consecrated Water Bowl 
Cork or Rope 

Lamp 

Seal for the Spirit 

Seal for the God of the Lamp 
Annointing Oil 

Wand 

Sword 

Three Incense Burners 
Temple Incense (Frankincense, or Abramelin) 
Myrrh 

Spirit Incense 


285 


Three Candles 
Two Lamens 
Sweet Cakes or Grain Cakes 
Libations 

Onions or Leeks 
Red Cloth 

Grape Wood/Vine 
Magnet 

Silver Coin 
Pebble 

Seal of Solomon 


Phases of the Ritual 


Purification 

Consecration 

Invocation of the Lord of the Universe 
Invocation of Hekate 
Invocation of the Ancestors 
Invocation of the Lamp 
Invocation of Sachiel 
Conjuration of Paymon 
Conjuration of Hoistros 
Constriction of the Spirit 
Ligation of the Spirit 
License to Depart 
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Conjuration of Hoistros, 
Demon of the 13 Hour of Dies Solis by Means of Lamp and Water 


Purification 

Before entering the temple all cleanse their hands, feet, faces, etc. in spring water, 
and put on their robes. Once all have entered the temple the designated individual 
will take the cork or rope and light it and drop it into the bowl saying 
“kherniptosai” and then they will walk around the temple to cleanse it. Once this 
is done the khernips is placed outside the temple. 


Consecration 


The exorcist picks up the consecrated bowl of water and breathes upon it, then 
into the bowl he says: 


Be present in this water, Styx, first who went before the gods and received great 
honors, power who binds the gods and upon whom the gods swear, bind this 
space as you bind the division between the living and the dead. 

Having prayed over the water he sprinkles it around the temple. 


Invocation of the Lord of the Universe 


While the prayer is said those present carry the candle of the Lord of the Universe 
and the temple incense around the temple. 


Holy art Thou Lord of the Universe 

Holy art Thou whom Nature Hath not Formed 
Holy art Thou Vast and Mighty One 

Lord of Light and of Darkness 


Silence 


In the Light of the Lord of the Universe, Let us call upon the Spirit of the 
World, Hekate Soteria! 


Invocation of Hekate 
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While the invocation is recited those present carry her offerings, her candle, and 
the myrrh around the temple. 


The exorcist invokes with this prayer: 


Come giant Hekate, Dione's guard 

O Persia, Baubo Phroune, dart-shooter, 
Unconquered Lydian the one untamed, 

Sired nobly, torch-bearing, guide who bends down 
Proud necks, Kore, hear, you who've parted gates 
Of steel unbreakable, O Artemis, 

Who too were once protectress, mighty one, 
Mistress, who burst forth from the earth, dog-leader, 
All-tamer, crossroad goddess, triple-headed, 
Bringer of light, august virgin I call you. 
Fawn-slayer, crafty, O infernal one, 

And many-formed. Come, Hekate, goddess 

Of three ways, who with your fire-breathing phantoms 
Have been allotted dreaded roads 

and harsh enchantments, 

Hekate I call you, 

with those who untimely passed away 

And with those heroes who have died 

without a wife and children 

Hissing wildly, yearning in their hearts. 

Come Hekate and open the ways 

Bring together the world of men and spirits 

By your might and queenship 

Make them amenable to us 

Oh Hekate of Many names 

O Virgin, Kore, Goddess, come I ask 

O guard and shelter of the threshing floor, 
Persephone, O Triple-headed goddess 

Who walk on fire, cow eyed Bouorphorbe 
Panphorba Phorbara Aktiophi 

Ereschigal Neboutosoualeth 

Beside the doors Pypylededezo 

And gate-breaker; Come Hekate of fiery Counsel 
I call you to my sacred chants 

Maskelli Maskello Phnoukentabaoth Oreobazagra who burst forth from the 
earth 

Earth mare oreopeganyx Mormoron Tokoumbai 
pop pop pop hiss hiss hiss 
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Invocation of the Ancestors 


Those present carry the offerings for the ancestors, the candle for the ancestors, 
and the myrrh around the temple while this prayer is said. 


With this light We call upon the presence of our ancestors, that they might aid 
us in this work. 


Invocation of the Lamp 


The exorcist places the coin, the magnet, and the wood in the scrying bowl, and 
traces a circle around the scryer with the frankincense 


The scryer makes this prayer to call upon their angel while focused upon the 
Lamp. 


Hail serpent and stout lion, natural sources of fire 

Hail clear water and lofty-leafed tree 

And you who gather up clover from golden fields of beans 

And who cause gentle foam 

to gush forth from pure mouths. 

Scarab who drive the orb of fertile fire, 

O self-engendered one 

Because you are Two-syllabled, AE, 

and are the first appearing one 

Nod me assent I pray, 

because your mystic symbols I declare, 

EO AI OY AMERR OOUOTH IYIOE MARMARAUOTH LAILAM 
SOUMARTA 

Be gracious unto me first-father and May you yourself send strength as my 
companion. 

Stay allied, lord, and listen to me, through the charm that produces the vision, 
which I [NAME] do today IY EYE OO AEE IAEE AIAE E AI EY EIE OOOOO 
EY EO IAOAI 


I call upon you, the living god, fiery, invisible, begetter or light IAEL PEIPTA 
PHOS ZA PAI PHTHENTHA PHOSZA PYRI BELIA [AO IAO EYO OEE A 
OY EOIAE EIOY O give me strength, rouse your daimon, enter into this 
fire, fill it with a divine spirit and show me your might. Let there be opened for 
me the house of the all-powerful god ALBALAL who is in this light. Let there 
be light, breadth, depth, length, height, brightness, and let him who is inside 
shine through, the lord BOUEL PHTHA PHTHA PHTHAEL PHTHA ABAI 
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BAINCHOOOCH, now now immediately, immediately, quickly, quickly. 


I conjure you holy light, holy brightness, by the wholy names which I have 
spoken and am now going to speak. By [AO SABAOTH ARBATHIAO 
SESENGENBARPHARAGGES ABLANATHANALBA ALRAMMACHAMARI 
AI AI [AO AX AX INAX remain by me in this present hour, until, I pray to the 
god, and learn about the things I desire. 


While the scryer prays this prayer the exorcist places the red cloth upon the 
scryer's head with his hands upon the cloth and chants these names: 


Atzam, Tzoalakoum, Geamai, Satzyne, Kalesaines, Ton, Tapesmas, Taphydou, 
Elylpe, Syltan, Gialoti, Mpalontzem, Thara, Pakhakhesesan, Sylbakhama, 
Mousamoukhana, Araga, Rhasai, Rhagana, Obras, Ouboragoras, Tzoupa, 
Biapophkha, Tambalakhakem, Parakhematzoum, Tou, Itana, Baphoutia, 
Pakhakhe, Tanretokous, Nastratie, Parakhematzoum, Tou, Itana, Baphoutia, 
Pakhakhe, Tanretokous, Nastratie, Pakhakhyelea, Tybalotze, Enkaika, 
Parpara, Oumebras, Khematzoum 


Invocation of Sachiel 


Once the names are finished, while the scryer is still invoking the light the 
exorcists invokes the archangel 


Most Holy and Ever Living God, Mighty, Strong, and Merciful El, ADNI 
TZEVAOT before whom the angels cry Kadosh Kadosh Kadosh, I pray that you 
send you angel Sachiel that he might command all hosts of spirits within the 
light of Tzedek, By the name ADNI TZEVAOT Sachiel I call upon you to come 
forth and bear witness, by the name ADNI TZEVAOT Sachiel be present and 
command the host of spirits from the highest heaven through into the inferno. 


Conjuration of Paymon 


Again this may be done while the scryer is in prayer, or continued if the scryer is 
finished. Before conjuring Paymon the exorcist again circles the scryer with 
incense but now with the incense of the spirit. 


He then says this conjuration: 
Oh great and potent spirit Paymon, King of the West, who rules the Western 
region of the world, I adjure you, I call upon you, and most powerfully and 


earnestly I urge you by, in, and through the virtue power and might of these 
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efficacious and binding names, YHVH+, EHTH+, Adonait+, AGLA4, El+, 
Tzevaot+, Elohim+, of the Almighty, Immense Incomprehensible and 
Everliving God, the omnipotent Creator of heaven and Earth. I call you in the 
name of the Most High, whose name all the Celestial Angels honor and obey, 
and before whom all the holy Company and Choir of heaven, Incessantly sing 
Kadosh, Kadosh, Kadosh, and at whose Divine and inestimable name, all Knees 
on Earth give homage and bow, and all the aerial terrestrial and infernal spirits 
do fear and tremble and now by all these names I do now again powerfully 
adjure, call upon, constrain and urge you Oh great and Mighty spirit Paymon, 
King of the West that you might bring the spirit [NAME] and grant us 
peaceable access to his presence. 


Conjuration of Hoistros 


The exorcist holding the wand pointed upward and the sword upon the water bowl 
makes this conjuration: 


I do invoke and conjure you Hoistros by Beralanensis, by Baldachiensis, by 
Paumachia, and by Apologia Sedes, by the most mighty kings and powers, and 
the most powerful princes, genii, Liachide, ministers of the Tartarean seat, 
chief prince of the seat of Apologia, in the ninth legion, I invoke you N, and by 
invoking, I conjure you Hoistros and being armed with power from the supreme 
Majesty, I strongly command you Hoistros, by Him who spoke and it was done, 
and to whom all creatures are obedient; and by this ineffable name, YHVH, 
which being heard the elements are overthrown, the air is shaken, the sea runs 
back, the fire is quenched, the earth trembles, and all the host of the celestials, 
and terrestrials, and infernals do tremble together, and are troubled and 
confounded: wherefore, forthwith and without delay, shall you, Hoistros, come 
from all parts of the world, and make rational answers unto all things I shall 
ask of you; and come peaceably, visibly and affably now, Hoistros, without 
delay, manifesting what we desire, being conjured by the name of the living and 
true God, Heliorem, and fulfill our commands, and persist unto the end, and 
according to our intentions, visibly and affably speaking unto us with a clear 
voice, intelligible, and without any ambiguity. 


Constriction of Hoistros 

Still holding the wand and sword the exorcist says: 

By the seals which are present, by the Great Seal of Solomon, by the names 
which have been aforesaid, by the name of John the Baptist I command 
Hoistros that you appear in pleasing form in this bowl and answer honestly all 


questions and expediently provide for all requests bringing no harm upon those 
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of us who have called you. 


The exorcist questions the spirit and the scryer answers. A scribe should be 
present to record any answers or descriptions given by the scryer. 


Ligation of Hoistros 


At this point the exorcist draws the oath from the spirit to perform whatever task 
is requested and the price of the task is agreed upon. 


License to Depart 


In the name of ADNI TZEVAOT the Lord of Hosts you are released to go forth 
from this place Hoistros, Paymon and Sachiel. Be prepared to come again in 
friendship when called. Depart without injury or affliction to those who have 
called upon you. 
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Commentary 


The ritual begins with the khernips. I first encountered the khernips when I 
was initiated into the Order of the Celestial Academy, which was a small order, 
drawing from the Golden Dawn but focusing on reconstructed Hellenic concepts, 
traditional alchemy, and Hebrew Kabbalah instead of Hermetic. It wasn’t until 
sometime later that I realized it was a relatively common practice within 
Hellenism. 

In the OCA the khernips was used primarily as an act for cleansing the 
space and had little to do with cleansing the magician. In fact the khernips was 
presented as if it referred to the act rather than to the water itself. A lit cork or 
rope was placed in a bowl of water, and this mixture of the elements was thought 
of as the creation of a mystical cloud. This cloud, or the mist made by the 
elements of fire and water conjoining was like the cloud of elemental movement 
at the dawn of creation. So it brings us to a point of beginning, it connects us on 
some level to the origin. Additionally the cloud, carried around the temple, a sign 
of moist air, was like a sponge to cleanse the spiritual component of the space of 
impurity. 

In Hellenism it seems the khernips refers more properly to the actual 
admixture of fire and water rather than simply to the act. According to the 
Hellenic blog, “Baring the Aegis” the khernips 1s made by lighting herbs on fire 
and dropping the smoldering herbs into the water. There is not a lot of surviving 
info on the khernips in ancient Greece so it may be hard to determine what the 
original intended symbolism was. Once the khernips is made the ritualist uses it to 
wash themselves, and it would stand to reason also their ritual space and tools. 

The author of “Baring the Aegis” explains the khernips as part of katharmos 
or an overall approach to purification. She suggests that humans need to be 
purified of miasma or the collected impurities which come from various 
experiences and materials we encounter in our lives. Miasma is not so much an 
issue of physical impurity in a moral sense so much as mental impurity based on 
distraction. As we are exposed to problematic situations, or negative ways in 
which people perceive us, or materials which leave us feeling unclean, we become 
too distracted from spiritual pursuits to connect appropriately with the gods or 
other spiritual forces. The khernips is a physical means to achieve cleanliness 
which accompanies mental and spiritual efforts to alleviate those distractions. 

The “Baring the Aegis” article suggests that the ritualist should wash their 
hands and face with the khernips prior to entering the temple. In the OCA the 
khernips wasn’t used to wash the magician, but after cleansing the space it was 
placed outside of the temple. Both cases recognize that the things being cleansed 
away shouldn’t be in the space of the temple. In the approach we give the 
khernips is used to clean the temple, therefore the magician bathes in spring water 
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before entering the temple. In a group setting like this all participants wash before 
entering. The hands and feet are the body parts with which we encounter those 
things which could leave us unclean the most. The face is the part by which we 
and our actions are perceived. Usually I also recommend washing the underarms 
and the genitals since those are the areas where our sweat is most prone to 
produce scents. Depending on the group dynamic this can be done where 
everyone strips out of their day to day clothes, washes, and then puts on their 
magical robes — this would be the preferred way; or they can change and robe up 
and wash as they are about to enter the temple. 

The next phase is the consecration of the space. People often think of 
consecration and cleansing as synonymous or as part of each other but there is an 
important difference. Cleansing just removes bad stuff. Cleansing makes things 
new or clean or ready. But after something is cleansed it could be used for 
anything. Consecration is the act of making something sacred. A sacred thing 1s 
that which has been set apart for a particular purpose. In religious and magical 
thinking the process of making something sacred often implies not just 
designating but to some degree empowering. On some level it is similar to the 
way in which the process of setting oneself apart by means of preparatory rituals 
creates a state of tension which gives rise to spiritual power. Ritually designating 
a thing or place as sacred likewise begins to confer power onto it. 

In the approach given here we designate water as sacred by means of 
invoking Styx with the water now designated as her vessel. In this way we have 
the presence of the power of the river Styx. This power sets things apart and 
empowers them, it is protective, and it creates a space of liminality in which the 
incarnate world and the spirit world are brought together. Further Styx is a power 
which binds oaths and therefore she relates to the power of exorcism which will 
come into play within this ritual. 

We continue by invoking the Lord of the Universe and then Hekate. In 
many ways the NeoPlatonic or Chaldean Hekate is a fitting match to the Lord of 
the Universe. Each express the universal light and the power of creation in a 
different way. Creating such a pair here is not about creating a pairing similar to 
Thelema or Wicca, but rather exploring the authority expressed in the Lord of the 
Universe and the presence of power expressed in Hekate. Further Hekate, in a 
more personalized form found in the Magical Papyri as well as in her ancient 
Greek form, has rulership over multiple powers and functions which are of aid to 
us in spirit work, as we have explored previously. 

Our invocation of the Lord of the Universe will be familiar to anyone who 
has worked magic influenced by the Golden Dawn and is drawn from the 
Chaldean Oracles. Our invocation of Hekate is drawn from the Greco-Egyptian 
Magical Papyri. I frequently also incorporate the Orphic Hymn to Hekate, 
Crowley’s poem from his Orpheus can be useful as well, as can certain other 
prayers from Greek sources. In this case working with the Papyri as a source 
makes sense because we will otherwise utilize methods drawn from the Papyri, 
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and from the Hygromanteia, which is likely influenced by late antique Greek 
magic. 

For the offerings I recommend utilizing things which might be offered as 
part of the Deipnon, but if you have a personal relationship with Hekate you can 
potentially determine other offerings. Onions, fish, sweet cakes or barley cakes, 
bread, and honey are amongst those things I would typically offer. From a 
performance perspective, it can be hard for someone to carry the offerings, the 
incense, and the candle in a single pass. With a smaller group you might designate 
one person to make a pass with each item. I have done this giving a candle to one 
person, an offering plate to a second person, and the incense to a third and they 
walk in procession circling until the invocation ends, and then setting her 
offerings on the floor. If you want to include more people you might break her 
offerings up into multiple plates to be carried by multiple people. The way you do 
this mostly 1s dependent upon how you wish to engage participants. The 
important part is that her light and her incense are taken through the space and her 
offerings are shown and then delivered. 

The same approach should be used for the ancestors. Honey, milk, wine, oil, 
bread, food, or flowers are appropriate offerings to use there. In some traditions 
tobacco would be appropriate, or flour. Water and whiskey are appropriate 
offerings as well. The ancestors are called to act as guides and aids who can 
protect the participants as well as assistants who can help bring forth the spirit in 
question and keep it in its appointed place on its appointed task. 

The next phase is for the preparation of the scryer and combines techniques 
from the Magical Papyri and from the Hygromanteia. The table for the scryer is 
appointed with a lamp and a bowl. The scryer will scry from in the bowl of water, 
but the lamp is present to illuminate the scryer’s vision and banish phantasms and 
false spirits. The lamp is intended as a manifestation of the scryer’s angel or 
spiritual assistant. The Papyri talks of it as an invocation of the light or of a god 
but addresses its purpose as preventing darkness that would obscure vision of the 
spirit being called upon for the actual vision. The particular selection from the 
Papyri is itself an amalgamation of other approaches. 

If the scryer knows the name of their angel, or if they can obtain a seal from 
the angel for use in calling upon it then the seal and name may be placed under 
the lamp. If the scryer has achieved Knowledge and Conversation then calling 
upon the angel should be simple. The conjurer places grape wood, a coin and a 
magnet in the bowl. I assume the purpose of these is to consecrate the water as a 
device for communication, these instructions are taken from the Hygromanteia. 
The scryer also holds the pebble during this portion. I interpret the pebble as 
being similar to the lamen, a sign of protection and authority which helps enable 
communication with spirits in a less risky fashion. The conjurer places a red cloth 
on the head of the scryer and whispers names from the Hygromanteia. In the 
Hygromanteia this is done with a virgin boy, but it can be done with anyone. I 
find this piece of the ritual of particular interest because of traditions in which the 
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head is prepared for the entry of a spirit. Here, that isn’t quite the case, the 
conjurer is stimulating the head and should keep his hands placed on the cloth 
while incanting. The conjurer’s incantation should occur while the scryer is 
conjuring the angel through the lamp. I have been told that this phase of the work 
causes the scryer to experience heat in their head as the spiritual force is invoked 
upon them through the cloth. 

The purpose of calling the lamp touches on some of the elements we 
discussed previously regarding the role of the Holy Guardian Angel as an 
intermediary. The angel can go forth and retrieve spirits who are conjured by the 
magician, the angel can also sit with the magician to open his sight and translate 
the spirit world to something he is able to perceive and understand. The magician 
and the angel share a link in which communication between the magician and the 
angel is natural, easy, and comprehensible. This is the nature of Knowledge and 
Conversation. Other parts of the spirit world may not be as clear, perceptible, and 
comprehensible for the magician. But the angel can perceive and understand. The 
angel can therefore act in a capacity similar to a light which illuminates that 
which is occulted, or a filter which transforms the perception of the spiritual 
presence into something the magician can understand. A magician can scry and 
see and grasp things without engaging this relationship, but much greater clarity 
can be achieved by utilizing this element of the relationship with the angel, even 
for magicians without Knowledge and Conversation. 

Next the magician calls upon the angel Sachiel and the spirit Paymon. Both 
are called with relatively simple prayers of conjuration since neither 1s being 
called in order to be constrained to appear or interact. Both spirits are called for 
their presidency within areas under which the spirit which will be constricted for 
interaction is called. If we were calling a spirit ruled by some other planet — in the 
case of this ritual the spirit we were calling was ruled by Jupiter; then we would 
use a different archangel and possibly a different king. These spirits are conjured 
while the scryer is calling their angel as all of these spirits are called to be of 
assistance in producing, constraining, and licensing the spirit in question to act. 
The angel will aid the scryer in perceiving and understanding the spirit and may 
aid in drawing the spirit forth, the archangel can compel the spirit to come forth, 
but can also compel the spirit to behave civilly and appear in an amenable form 
and to do what is requested. Paymon can likewise compel the spirits presence and 
good behavior, additionally he can permit the spirit to operate within the portions 
of the world he rules, or to enter into the world to act through the road ruled by 
Paymon, the western spoke of the crossroads. 

In this case the King of the West is given incense, but the archangel is not. 
There are a few reasons for this, but you could potentially do incense for each. 
The incense for the King in this case will match the incense for the spirit being 
conjured, and so it sets the tone for the space which will eventually receive the 
spirit being conjured. An incense for the angel would potentially be slightly 
different. The role of the King 1s also a little different from the angel. The 
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archangel is a celestial authority in the Chain of Being descending from the initial 
concept of Jovialness. The archangel is a positive cosmic force — which does not 
mean it is a friendly or amenable force; that rules the movements lower along the 
chain including the movements and manifestations connected to the spirit being 
called. So we give a prayer to receive the angel, but there isn’t much of any 
request, or a need for a very manifest presence. We’re mostly just saying “Hey 
Angel! Keep an eye on what we’re doing, help us if we need it, give your blessing 
to this work.” The King is called for a similar reason. He doesn’t fall along the 
same chain, but he rules the space in which the jovial chain intersects the 
terrestrial plain. The King allows, or doesn’t allow, spirits of that nature to come 
and act in the world. He’s also a boss in the infernal world and so he can give a 
hands on correction to the spirit should it not come, or choose not to manifest, or 
try to create problems or refuse to provide aid. We call the King with a little more 
oomph because we want a bit of a more hands on interaction from the King 
potentially. At the minimum the King permits, and perhaps empowers, the work 
of the spirit in the world. There is an active component to the King’s work even if 
the spirit is obedient. So the King gets incense while being called because there is 
a little more cause for payment. Finally, the angel exists in the celestial realms, 
the King exists in the world of the elements, and so there is a more manifest 
nature for the King regardless of whether we are calling and constricting towards 
manifest appearance or not. 

The exorcist holds up the wand and places the sword upon the bowl while 
conjuring. The wand is a symbol of retained authority, authority which radiates 
and may be perceived — a symbol of kingliness. The wand is like a scepter. In 
many Classical depictions of magic the magician holds up a wand as if it signifies 
that they are a magician and can command spirits. The sword is a symbol of 
direction and authority applied to manipulate or compel a thing. The sword and 
the knife are often considered tools of threatening, although they are not always, 
and the wand can be such a tool as well. In this case the sword symbolizes the 
constriction of the spirit to a particular location and an amenable appearance. The 
wand is held up to express the authority to command the spirit and to require its 
appearance, the sword is placed such as to execute that authority and command 
the spirit be constrained to the scrying vessel. 

The conjuration here draws from the Heptameron, which provided its 
conjuration to the Ars Goetia and influenced others. The original ritual in the 
Hygromanteia seems to rely on the power of the names to enchant the scryer and 
produce the vision without explaining in that given operation a conjuration for a 
specific named spirit. The Heptameron is one of my go to grimoires so we utilized 
that. Some other conjuration could work for this phase as well. 

The spirit is then constricted to appear in a given place, the bowl in this 
instance, and in a pleasing form. The spirit has already been conjured, or bound, 
by the seals and names of the conjuration so here the exorcist primarily references 
those powers already binding the spirit to remind it that 1t must appear in its 
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designated place. 

The ligation here does not give a lot of detail because this is the part the 
magician does by way of interacting with the spirit. Few grimoires give detail on 
this, and it shouldn’t be needed. The magician asks the spirit questions to confirm 
it is who it says it is and then questions are asked to learn from the spirit. Once 
this is done, if there is a task desired the magician and spirit contract for it here. It 
may be a good idea to write out your request and terms before so you are solidly 
aware of them and aren’t trying to formulate them while conversing with a 
disincarnate entity who someone is interpreting in a vision. Even if the spirit 
doesn’t intend to trip you up, you’re asking to be tripped up if you go in 
unprepared for a clear agreement. In a group context you can handle this a few 
ways. We presented any group requests with the magician stating the desire and 
the terms and the scryer confirming agreement, then individual requests people 
wrote down, along with the payment they would offer, and they each came up in 
turn and showed their request to the spirit, they had a moment to interact through 
the scrying device if they chose to do so, and then they put their requests into a 
small fire bowl. Once everyone did this we burned the requests to translate them 
to the spirit world. The magician then asked if the spirit agreed and the scryer 
confirmed whether or not he did. If I recall correctly we received confirmation 
that the spirit would take requests prior to people coming up. In our case not many 
people were comfortable doing this part, and no one should be forced to. The ones 
who did make requests when we used this ceremony have all since received them. 
An alternative means for handling requests by a group would be to formulate a 
singular request for everyone which the magician would communicate, or 
allowing each person to come up and verbally address the spirit in turn, or having 
the magician make the requests on behalf of the people. 

Once the bargaining is done the spirit needs to go do its work and the ritual 
and interaction need to end. The license used here was simple, all the spirits were 
released. A name of God, the Lord of Hosts, is used to bind them to departing, to 
returning in friendship, and to committing no harm as they leave. 

All in all it’s a pretty simple ritual but has several parts about which the 
magician can think. It also provides an example of how you can engage the 
grimoires and perform an effective conjuration in the context of a living spirit 
world. You can mix and match pieces without making omissions just to make 
things easy. This ritual is pretty easy, but it still has its bits and pieces to do, and 
tools to assemble. You might not need to chop down a tree in a single stroke in 
the hour of mercury, but you collect quite a bit of stuff, and you draw on and feed 
many spiritual sources of power and aid to facilitate the work of conjuration. 

Our next ritual, A Feast for the Dead, draws in very different sources and is 
a very different approach to group ritual. This has multiple people in operant 
functions, and has elements that come close to ritual drama without relying on 
ritual drama instead of actual magic. As such its text format is a little different 
because it’s set up for multiple participants to easily identify their parts. 
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A Feast for the Dead 


Purpose: This ritual is intended to strengthen relations with the dead both for the 
individuals present, for the community holding the ritual, and the community at 
large. The ritual involves making gifts to the dead, sitting in the presence of 
spirits, offering prayers, stories, and songs, while sharing fellowship, food and 
drink as a community. To draw the blessings of the ancestors into the broader 
community, gifts to support those in need are blessed as part of the ritual and 
offered in honor of the dead. 


Preparation: Participants should have candles for the dead, and prepare any gifts 
they wish to offer. Food and drinks should be brought to share to offer. Prayers, 
stories about the dead, and songs to honor them should be brought to share. The 
people gather outside of the temple and make these preparations and are cleansed 
before entering the temple. When they enter they should have any tokens to 
represent their dead, and their candles. 


Officers: The ritual needs few officers as all participate in the spirit interaction. 
One or two people should be set to draw the spirit points and make the 
invocations. A few people should be set to do initial drumming and lead 
drumming, though others may drum also once things are underway. 


The essential roles are then as follows: 


Priest — Prepares the space, draws the spirit points and makes the invocations 
Priestess of Iris — Receives the people and oversees their passage by the Cypress 
Drummers — lead drumming 

Goes — cleanses people before they enter and ushers them in 


The role of Priest and Priestess do not require particular genders. Additional 
people may be used for invocations depending upon their facility with the spirits. 


Tools: 
A cypress tree 
2 Bowls 
An altar for the tree and bowls 
A vessel of water for Styx 
Chalk or salt to draw spirit seals 
Lamb 
A vessel of blood 
Vessels of Milk, Oil, Honey, and Wine 
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Two steel bowls 
Lamb 

Bread 

Incense 

Pepper Oil 

Cologne 

Small cups 

Tea lights or votives 
asperger 

censer 

baton 

2 coins 

an offering bowl for the ancestors 


Temple: The temple is closed off with veils. A few feet within the entryway is an 
altar upon which sits a cypress tree and to either side of it are two bowls of water. 
Beneath the tree are milk, honey, wine, and olive oil. Towards the center of the 
room are seals drawn for Hades, Persephone, Hekate, and the Ancestors. 


Pre-Ritual: 
Invocation of Styx 
The Priest holds up the vessel of water for Styx and says the following prayer: 
Sacred Styx, upon whom the gods swear, 
Styx who binds the world, boundary of living and dead, 
Styx who came first before the gods, oldest of powers, 
We call upon you, may this water be your water 
May its power be your power 
May this place be your place. 
Mighty Styx let this vessel be filled with your virtue 
Mighty Styx, I hold your waters in my hands. 
With the asperger the Priest sprinkles Styx water around the room saying: 
May this place become the boundary place amid the living and the dead. 
Invocation of Lethe 
The Priest holds up the waters of Lethe 


Ameles Potamos, Lethe, Oblivion. 
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I call upon you Concealment. 

I call upon you unmindfulness. 

Flow forth from the cave of Hypnos 

Be present here with your powers of forgetfulness. 


The Priest replaces the vessel of water 


Invocation of Mnemosyne 


Daughter of Oranos, Daughter of Gaia 

Mother of Inspiration, Lover of Zeus 

Giver of poetry, Oh power most ancient, 

Far reaching back through time we call you. 

Mnemosyne keep this water as you keep the waters of Hades. 
Grant unto this vessel the power of Memory. 

Sustain by this water the memory of life. 

Mnemosyne who stands here with us, 

keep this water and bestow your blessing. 


The Priest replaces the vessel of water. 


The Priestess of Iris and the Drummers are admitted as the People will be. The 
Priest does the Priestess's role when she is admitted. 


Ritual: 


The Priest, Priestess, and Drummers have been cleansed and admitted to the 
Temple. The drummers are in the center with their drums. The Priest waits 
before the signs of Hades and Persephone. The Priestess waits by the Cypress to 
receive people. The Goes waits outside the Temple to prepare people, he has not 
been admitted and is admitted last. 


Admission 


The Goes takes each person in turn. They should have their candles and 
whatever tokens they have for the dead. The Goes takes a candle and encircles 
the person winding down their body. He sets the candle aside and lights it. Then 
he anoints them with a small amount of cologne. 


Goes: When you come to the house of Hades you will find a Cypress, and to the 
right side a spring, from which men drink. Do not even approach it. Go beyond 
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and find the Pool of Memory. When you come upon the guards say, repeat after 
me, I am a child of Earth and Starry Sky, but my race is heavenly. 


The Goes then directs the person through the veil. 

When they are through the Priestess receives them before the Cypress. 
Priestess: Who are you? 

Person: [ am a child of Earth and Starry Sky, but my race is heavenly. 


Priestess: You are dying and parched with thirst, do you wish to drink from the 
cool spring to the right, or the Pool of Memory? 


Person: The Pool of Memory. 
Priestess takes the Styx water and the asperger and anoints the person, then 
pours a small amount of water from the Pool of Memory and gives it to them to 


drink, then directs them to sit down. 


This is done until all are in. When all are completed the Goes enters and it is 
done with him as well. The Goes brings the cologne with him. 


Invocations 
The Priest goes first to the point of Hekate and lights the candles around the 
perimeter. He pours pepper oil onto the point and pours a cup of whiskey. He 
places flat bread upon which are foods for Hekate on the point. He blows 
incense smoke upon the point. 
Priest: Brimo! Tartarouchos! Hekate! We give these gifts. This red oil and flame 
to stir you and speed your way, whiskey and incense to bridge the world, food to 
sustain your substance in this world. 


The Priest knocks on the ground three times. 


The drummers begin drumming slowly and speed up as the Priest begins the 
invocation. 


The People call names of Hekate while the Priest makes the invocation. 
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Priest: 

Einodian Hekaté, I invoke Thee, 

Lovely Lady of the Triple Crossroads, 

Celestial, Chthonian, and Marine 

One, Lady of the Saffron Robe. 

Sepulchral One, celebrating the Bakchic Mysteries 
among the Souls of the Dead, 

Daughter of Persés, Lover of Solitude, rejoicing in deer. 
Nocturnal One, Lady of the Dogs, invincible Queen. 
She of the Cry of the Beast, Ungirt One, 

having an irresistible Form. 

Bullherder, Keeper of the Keys 

of All the Universe, Mistress, 

Guide, Bride, Nurturer of Youths, Mountain Wanderer. 
I pray Thee, Maiden, 

to be present at our hallowed rites of initiation, 

Always bestowing Thy graciousness upon the Boukolos. 


Priest: Hekate, we call upon you to open the ways and bring us together with the 
Gods and Spirits! 





Priest raises arms, the drumming slows and the people stop chanting. 


The Priest goes next to the points of Hades and Persphone and lights the 
candles around the perimeter. He pours pepper oil onto the point and pours a 
cup of whiskey. He places flat bread upon which are foods slices of uncooked 
lamb. He blows incense smoke upon the point. 


Priest: Hades! Persephone! We give these gifts. This red oil and flame to stir you 
and speed your way, whiskey and incense to bridge the world, food to sustain 
your substance in this world. 


The Priest knocks on the ground three times. 


The drummers begin drumming slowly and speed up as the Priest begins the 
invocation. 


The People call names of Hades and Persephone while the Priest makes the 
invocation. 


Priest: 
Hades, magnanimous, whose realms profound 
are fix'd beneath the firm and solid ground, 
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In the Tartarian plains remote from fight, 

and wrapt forever in the depths of night; 
Zeus Khthonios, thy sacred ear incline, 

and, pleas'd, accept thy mystic's hymn divine. 
Earth's keys to thee, illustrious king belong, 
its secret gates unlocking, deep and strong. 
'Tis thine, abundant annual fruits to bear, 

for needy mortals are thy constant care. 

To thee, great king, Avernus is assign'd, 

the seat of Gods, and basis of mankind. 

Thy throne is fix'd in Hade's dismal plains, 
distant, unknown to rest, where darkness reigns; 
Where, destitute of breath, pale spectres dwell, 
in endless, dire, inexorable hell; 

And in dread Acheron, whose depths obscure, 
earth's stable roots eternally secure. 

O mighty demon, whose decision dread, 

the future fate determines of the dead, 

With captive Persephone, thro' grassy plains, 
drawn in a four-yok'd car with loosen'd reins, 
Rapt o'er the deep, impell'd by love, you flew 
till Eleusina's city rose to view; 

There, in a wond'rous cave obscure and deep, 
the sacred maid secure from search you keep, 
The cave of Atthis, whose wide gates display 
an entrance to the kingdoms void of day. 

Of unapparent works, thou art alone 

the dispensator, visible and known. 

O pow'r all-ruling, holy, honor'd light, 

thee sacred poets and their hymns delight: 
Propitious to thy mystic's works incline, 
rejoicing come, for holy rites are thine. 


Daughter of Zeus, almighty and divine, 

come, blessed queen, and to these rites incline: 
Only-begotten, Hades's honor'd wife, 

O venerable Goddess, source of life: 

"Tis thine in earth's profundities to dwell, 

fast by the wide and dismal gates of hell: 

Zeus's holy offspring, of a beauteous mien, 
fatal, with lovely locks, infernal queen: 

Source of the furies, whose blest frame proceeds 
from Zeus's ineffable and secret seeds: 
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Mother of Bacchus, Sonorous, divine, 

and many-form'd, the parent of the vine: 

The dancing Hours attend thee, essence bright, 
all-ruling virgin, bearing heav'nly light: 
Illustrious, horned, of a bounteous mind, 

alone desir'd by those of mortal kind. 

O, vernal queen, whom grassy plains delight, 
sweet to the smell, and pleasing to the sight: 
Whose holy form in budding fruits we view, 
Earth's vig'rous offspring of a various hue: 
Espous'd in Autumn: life and death alone 

to wretched mortals from thy power is known: 
For thine the task according to thy will, 

life to produce, and all that lives to kill. 

Hear, blessed Goddess, send a rich increase 

of various fruits from earth, with lovely Peace; 
Send Health with gentle hand, and crown my life 
with blest abundance, free from noisy strife; 
Last in extreme old age the prey of Death, 
dismiss we willing to the realms beneath, 

To thy fair palace, and the blissful plains 

where happy spirits dwell, and Pluto reigns. 

The Priest kneels and takes the lamb and places it in the steel bowls and sets 
them upon the points for Hades and Persephone. He sets contents of the bowls 
on fire. 


Priest: Hades and Persephone, accept this offering of flesh. Grant access to our 
ancestors, strengthen our dead and allow them to join with us here. 





The Priest stands and raises his arms, the drumming slows and the people stop 
chanting. 


The Priest goes next to the point of the Ancestors and lights the candles around 
the perimeter. He sets a bowl upon the point and pours into it Styx water. He 
places two coins in the bowl. 


Priest: Mighty Charon bring forth our ancestors across mighty Styx. Let them 
strengthen and make their presence here, join with them and receive these 
offerings. 


He pours pepper oil and blood onto the point and pours a cup of whiskey. He 
pours a cup of milk, a cup of wine, a cup of honey, and a cup of olive oil. He 
blows incense smoke upon the point. 


305 


Priest: Those who came before us, we give these gifts. This red oil and flame to 
stir you and speed your way, this blood to give you life and strength, whiskey and 
incense to bridge the world, milk to sustain you, oil to quicken you, wine to 
stimulate you with joy, honey to remind you of the sweetness of life. Come forth 
and join us, receive these offerings. 


The Priest knocks on the ground three times. 

The drummers begin drumming steadily as the Priestess works. 

The Priestess goes to each point and places a cup. Into the cup she pours the 
water of memory. Once all the cups are placed the Priestess stands in front of 


the ancestor point. 


Priestess: Come forth and be at peace, remember your bonds with us, remember 
who you are, and be at peace. 


The Priestess goes to an altar and places her candles. The Goes goes with her 
and anoints the altar with the cologne. The Priestess then lights the candles 
naming her ancestors, and pours water for them. The Priest then does the same, 
the Goes anoints the altar, the Priestess pours the water. Then the Goes does the 
same, he anoints the altar, the Priestess pours the water. 

The Priestess then faces the People. 

Priestess: Name your ancestors, light their way. 

The Goes goes to each of the people in turn and leads them to an altar, the 
Priestess brings the water of memory for them. The People place their candles, 
the Goes anoints the altar, the People light their candles and say the names, the 


Priestess pours out water. 


When all the ancestors are called the People are given a few moments to 
commune with them. 


The Priestess then goes to the altar with the food. 

Priestess: Ancestors, accept these offerings of food that we share with you. 
The Priestess then goes to the altar with the gifts for the community. 
Priestess: Accept these offerings that we make on your behalf to those in need 
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around us, through them bless our community and keep watch over us and those 
around us in need. 


The People may then collect food to offer at the altars of the ancestors, and food 
for themselves. Once they have collected their food the Priestess passes on a 
baton. Whoever has the baton should say a prayer, or tell a story or sing a song, 
lead a toast or make some other spoken offering for the dead and then passes it 
to another person. This continues until it has been passed a few times or until 
people feel they have shared enough. Then people may say any final private 
things to their ancestors and bid them goodnight. 


Priestess: All those spirits who have come in peace, let them now leave in peace 
until we meet again, let this place be as it was. 
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Commentary 


This ritual was originally arranged at the request of my ancestors. I had 
been working with them for months on a very important issue for my family and 
they helped with protection while that was needed and then helped navigate a 
series of different obstacles and various groups of people we needed to deal with 
to get things moving forward correctly. They also helped with providing calm and 
signs of reassurance throughout. So again, throughout this work, maintain a 
healthy relationship with your ancestors. They will have your back, they will 
empower your magic, they will bring you peace, and yeah, they’ Il also nag a bit 
and make you feel guilty when you slip in maintaining the relationship, they may 
do more than make you feel guilty, but all in all they are powerful allies for 
magic, but even more powerful allies for life. 

My ancestors wanted me to do something publicly in their name, and they 
wanted me to do something that involved myself and others giving to those in 
need. Again, hold up that which holds you up, let your interactions with the spirit 
world lead you to being a support factor in your community. So we determined to 
do an ancestor ritual publicly which would also collect things for those in need. 
The idea was simple, just hold a public ritual for ancestors. There are lots of ways 
to do that. It could be as simple holding a group dinner where the dead are named 
and toasted and a place is set for them. It can be a complex ritual drawing on any 
number of traditions. When planning a group ritual you have to walk a line 
between doing something that will engage the group doing the ritual, and also 
something in which the magic is still real and the things being done still have 
meaning and purpose on an esoteric level. Don’t become simple entertainment, be 
meaningful and powerful, but also maybe don’t be boring. 

One thing that sets this ritual apart from a lot of rituals I do in public is there 
is not banishing of something unwanted followed by magic to create a desired 
situation or manifestation. This ritual was purely for communing with the dead, 
sharing as a community, and blessing our community, both defined as the group 
and as the greater community of which the members of the group are a part. 

The participants in this ritual likely need some lead time for preparation. 
The participants are expected to bring their ancestors, and with them the means to 
celebrate them. People should bring favorite foods of their family, or of their dead 
loved ones, or of their culture. Along with foods, pictures of the dead, or tokens 
representing them, beloved possessions or heirlooms can be set up. Stories should 
be recalled to remember and speak of the dead, both to strengthen their memory 
in the minds of the living, but also to strengthen memories of life in the minds of 
the dead. Prayers and songs are one which people won’t usually be comfortable 
with unless they’ve prepared themselves for it, or unless this is being done in a 
group where shared songs and prayers are already part of the group culture. So the 
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more people prepare with prayers and songs which will have meaning for them or 
for their dead, the more ready they will be to share those and add richness to the 
experience for all involved, both incarnate and disincarnate. Prayers and songs are 
blessings we give the dead. They are words we speak for them to empower them 
or soothe them. They are also bread crumbs; they’re bits of memory, links back to 
their lives which empower them by drawing them closer to this world and 
allowing them to participate in our lives through the memory of their own. 

This ritual also uses an element of “set up” which I like to use sometimes 
but which I don’t see often, and I don’t use it all the time either. It draws 
somewhat on ideas of initiatory rituals. Everyone gathers outside the temple, 
except the magician facilitating the ritual. The ritual is intended to take place in an 
othered space, and so the magician must engage in that othering to some degree 
before-hand. Elements of the ritual are consecrated, and some of the spiritual 
forces involved are invoked before-hand. In this case some of that is because the 
initial entry should be striking to the congregants, so if they are all able to walk in 
and out it removes that element. There are elements of what appears on the first 
altar which must be changed into magical substance before people engage them, 
and so the magician must work alone to consecrate those elements before people 
are admitted. In some group rituals this can be a more significant environmental 
thing with consecrations for the space and gods or spirits being called upon to 
attend the space and bring an overall mood or presence, or movement of the 
space, prior to people entering. The magician’s intention here should very much 
be to create a liminal space in which the world of the dead exists within this space 
of the living before the living enter. For this reason the magician does not undergo 
the same initial procedures as the congregants because he must already partake of 
the world of the dead prior to the ritual beginning. 

When the magician sets the initial space he will also set the physical 
components for the ritual. One significant piece is the drawing of seals for 
Hekate, Hades, Persephone, and the Ancestors. The concept here is drawn from 
Quimbanda in which a ponto riscado is scratched or drawn on the floor or ground 
for the spirit being called. The spirit’s offerings are placed upon the ponto, and the 
ponto may be empowered with various substances, like smoke or alcohol or fire, 
to aid in interaction with the spirit. The ponto riscado is accompanied by a ponto 
cantado, or a song, for the spirit. The scratched point is drawn and receives the 
offerings, and the spirit is called with a point of song. This ritual is not a ritual of 
Quimbanda and I am not a quimbandiero, but I found inspiration in this particular 
practice, and so this ritual utilizes my interpretation thereof, which may be 
different from the traditional use. These seals are drawn through the room in 
accordance with the lay out of the space. I used cascarilla when doing this ritual. 
Other chalk or flour might be options depending on the floor space. 

The next major preparation is the altar of the cypress tree. When we did this 
ritual I acquired a live potted cypress tree and wrapped the pot in cloth to cover it. 
Entering a space and immediately within the doorway being greeted by a living 
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tree which is not normally there can be a useful moment of surprise which is well 
suited to the idea of entering a liminal space connected to the world of the dead. 
The tree and the two vessels of water beneath it are references to “the Orphic 
oath” or the instructions given to Orphic initiates to obtain the water of memory 
and reject the water of forgetfulness when they encounter the cypress in the land 
of the dead, along with the way to announce themselves to those spirits who guard 
the waters in order to gain access. 

There are five rivers in Hades, with the Styx as a sixth which surrounds 
Hades forming a border between the world of the dead and the world of the living. 
Styx is a potent magical force, being one of the Titanic, or rather essential, powers 
which sided with the Gods in the Titanomachy. Styx’s power, as we have 
mentioned before, is one of the defining powers of the universe and is the power 
that binds the oaths sworn by the Gods. This element of Styx’s power implies that 
her function as the liminal space between life and death is a fundamental source 
of power in the universe. 

The first power that is called upon in creating the space of the ritual is that 
of Styx. She is called to inhabit the water of one of the vessels so that the space 
may be asperged in her name giving it the same qualities of the space she 
encompasses — Hades. 

Along with Styx we call upon the rivers of Memory and Forgetfulness. In 
the Orphic tradition the dead drink from the waters of Forgetfulness, but initiates 
know to drink from the waters of Memory when they arrive in the underworld. 
Thus these powers are amongst the first that congregants will encounter when 
they enter the temple and so they are amongst those which must be called upon 
before people enter. Participants drink from the water of Memory and reject the 
water of Forgetfulness. 

The entry ceremony intended to cleanse participants draws from the Orphic 
tradition, as we have mentioned, as well as from Hoodoo. The Goes or sorcerer is 
intended as a figure who himself is liminal and tied to the underworld and thus he 
stands ready to guide people to the underworld just as the howling of mourners 
guides the dead. He presents them with instructions based upon the Orphic oath, 
which will prepare them to answer the questions of the Priestess of Iris. He also 
anoints them with cologne. Cologne is often used in Hoodoo and Espiritismo to 
cleanse spaces and make them amenable for the spirits. Thus the cologne is part 
of the process of freshening the participants to be received by the spirits. The 
Goes also circles them with a candle intended to scrub them. This practice comes 
from cleansing rituals done by some participants in Hoodoo. When the Goes is 
finished with the candle it is set to the side and lit to burn off any negativity that 
has been collected. 

When the participant is finished with the Goes he is passed through the 
portal into the temple and is greeted by the cypress tree and the Priestess of Iris. 
Iris is the goddess of the rainbow and of peace, she carries spirits from death to 
the ferryman. The Priestess here finalizes ushering the participants into the land of 
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the dead. She challenges them with questions to confirm they belong there, she 
asperges them with the water of Styx to consecrate and strengthen them but also 
to ensconce them in the space of the dead. Then the person, now made similar to 
the dead, receives from her the water of Memory so that they may retain 
themselves through death. 

Once all are in the drummers drum to call the spirits and the Priest begins 
the invocations. Hekate is called first to give honor to her position as world soul 
and regent in all spaces, and also out of her ability to lead the living to the place 
of the dead. Hades and Persephone are then called together as the rulers of the 
space, and then Charon is called upon as a representative for the Ancestors in 
order to bring them forth and guide them. While the temple is set to simulate the 
land of the dead, it is still the temple and thus Charon must still bring the dead. 

The spirits are called with gifts. Some of these gifts are common to many 
systems, but in our case we’re drawing primarily from Greek tradition, along with 
some inspiration drawn from Quimbanda. Breads and grains are common gifts for 
spirits in both traditions. Food is needed by the spirits to replenish their energy 
and sustain the spiritual substance they gather around themselves to allow them to 
act in the world. Bread is the basic vessel for such foods, although other foods 
may be used as well. We begin with bread the in main offering, later other foods 
will be offered. 

Peppers are a common element of offerings in Quimbanda, and red palm 
oil is also often offered as a form of red power, both to add fire and strength, or 
the force needed for spirits to break through the waters of the underworld to 
interact in this world. Here we use a red pepper oil to serve that purpose. 

Alcohol is a potent and common gift for spirits in many traditions as well. 
Danillo Coppini gives several reasons why alcohol is commonly used with spirits 
in Quimbanda. The most basic of these is that alcohol naturally transcends planes. 
By way of its evaporation at room temperature it moves from a liquid to a gaseous 
state carrying its essence upward and outward beyond the space of its immediate 
location. Alcohol is “water of fire” and therefore incites and invokes spirits, it has 
a fiery energy that destroys negativity, fiery energy also helps again with the 
transition between planes and opening doorways. Certain alcohols can also help in 
calming spirits once they arrive, a power usually not associated with those things 
which add the fire needed for transition. 

The spirits are also greeted with incense smoke. Coppini explains that 
incense and breath are options for activating the ponto. The ponto is tied to the 
concept of motion and so different forms of energy and motion are applied to help 
create the motion needed to allow interaction with the spirits. The breath of the 
magician expresses his soul and with it the white force of the animal kingdom. If 
he blows powders or smoke, or takes alcohol or herbs into his mouth, he adds 
those powers to his breath. Incense is also used as a fumigation because the fire 
helps to neutralize harmful energies and begins to move stagnant energies. The 
incense itself helps prepare the ambience of the space. The plant components of 
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the incense are also the presence of earth and water, the components from which 
they are made, when we add fire it stirs and moves the nature of these elements to 
release air, and thus the incense partakes of the movement of the full rotation of 
the elements. In the grimoire traditions we also have the concept of suffumigation, 
in which incense is released to rise up and carry prayers and offerings to the 
spirits above. Stephen Skinner notes in the preface to Liber Lunae that the act of 
burning items to transition them into the spirit world occurs throughout the world. 
He notes specifically the example of “hell bank notes” used as offerings for 
ghosts. When we consider Greek traditions and Hebrew traditions we see 
examples of the smoke of burnt offerings requested by Gods who wish to receive 
certain parts of animals or plants by way of smoke. 

So in our usage here the incense has a couple purposes. It helps add fire 
and the powers of the vegetable kingdom to our breath as we breathe through the 
incense onto the point to stir it. It represents the movement through multiple states 
to add a transitive quality to the space demarked by the point. It serves as an 
offering to sweeten the space for the spirits and to help bring the character of the 
space into alignment with the nature of the spirits in order to make it more 
comfortable for them to manifest. 

The points are also lit by candles. Coppini suggests that the candles again 
partake of dual elemental nature, containing both earth and fire. The burning of 
the candles upon the points helps to activate them. Candles can also be considered 
offerings made to the spirits, and their light can be viewed as a guide to help bring 
them forth, or as the fire of their presence. 

From here we get to things that are more specific to the individual points. 
We offer lamb to Hades and Persephone because it is a traditional Greek offering 
to make when working with the dead. Often offerings made to the gods are 
burned, however, chthonic gods and the dead typically receive offerings into a 
dug pit. Despite that the lamb for Hades and Persephone 1s still often burnt. A pit 
could be dug when working with the dead outside, but when working inside a 
metal fire proof container works. The remaining lamb meat will need to be placed 
somewhere outside for the gods, and so this is an opportunity to make an offering 
in a pit. 

The point for the dead received two coins placed in a bowl of Styx water. 
The coins are a traditional offering to Charon. In this case we place the Styx water 
here to create the space through which Charon will bring the dead. The dead also 
receive milk, honey, olive oil, and wine. These are traditional libations for the 
dead. My interpretation of them is that milk provides substance and nutrition, 
honey reminds the dead of the sweetness of life, oil quickens and stirs the dead 
and the intellect, and wine reminds them of the celebration and enjoyment of life 
while stimulating them. 

The Priestess then gives the water of memory to each of the points. Water 
is often given to spirits after they arrive to help cool them. In our case we’re using 
water consecrated to the River of Memory because the waters are intended to help 
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the spirits remember their relationship with us and their bonds to us. Drawing on 
practices from Espiritismo the ancestors are named and given water and candles 
to welcome them as the altar is made ready for them with a cologne. Then food is 
shared with the dead and those gathered share stories, prayers, and songs. Part of 
the idea here is that one of the main things we can give the dead, and spirits with 
whom we have a more familiar relationship is our time and attention. Here we sit 
with them, we remember them, we bring them into the minds of others. In this 
way we add a foothold for them in the world, and we also strengthen our 
relationship with them in a way much the same as we would with those friends 
and relatives who are living. 
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Summation 


So this was a fair amount of analysis of these rituals. The idea here was to 
present an exploration of the various ideas we’ve talked about and how they play 
out in a practical sense. We’ve presented a few ritual methods otherwise too, and 
in those cases we talked a bit about how those forms of magic work. In these two 
cases we got to look at how several different pieces can build up into one ritual. 
From there you can break those rituals apart and reapply those ideas and pieces to 
your own methods. 

Prior to this analysis we’ve gone through a lot of different ideas and 
presented a lot of information. We’ve explored a whole world of spirits, and yet, 
our exploration still isn’t complete. There are countless other modes and types of 
spirits in the world beyond those of which we’ve spoken. You have a jumping off 
point now from which to explore. 

You can continue with the approaches provided in this book and build a 
tradition of spirit contact based upon your own experiences and exploration, or 
you can reach out and find established traditions and modes of spirit work and 
find entry points for those. You can work with a single system or you can take 
time, develop knowledge and experience in a system, draw from it and then find 
other sources to explore until you have a way well suited to you. 

You can explore working with a wide variety of types of spirits, or try 
sticking to just a few. Within a group of spirits you might get to know and work 
with many, or you might stick with one or two and find a specialized relationship. 

There are a lot of options. If you haven’t yet, pick one, get started. You 
don’t belong on the sidelines. 


314 


“Tree speaks to stone; stone speaks to water. It is not so 
hard as we have supposed. Tell them to read what is 
written in the sky. Tell them to ask the rain! All of John 
Uskglass's old alliances are still in place. I am sending 
messengers to remind the stones and the sky and the rain 
of their ancient promises.” 


- Sussana Clarke, Jonathan Strange & Mr. Norrell 
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